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A CRITICAL ANALYSIS OF THE EDUCATIONAL
PHILOSOPHY OF T. S. ELIOT
CHAPTER I 
INTRODUCTION
Subject of the Study 
T. S. Eliot has frequently been studied as a poet, 
a dramatist, and a literary critic. These studies have been 
valuable since Eliot is a major man of letters. His sig­
nificance, nevertheless, extends beyond this. He is also a 
student of human affairs and, as such, is profoundly inter­
ested in social problems. He believes that social problems 
are not distinct and separate entities; they are vitally in­
terrelated. Social, economic, religious, and political prob­
lems have repercussions in the field of education and vice 
versa.^
After studying society's problems, Eliot concludes
2
that education is its most important problem, and he develops
T. S. Eliot, "Modern Education and the Classics," 
in Selected Essays (new ed.; New York: Harcourt, Brace &
World, Inc., 1964 ), p. 452.
^Eliot, "A Commentary," The Criterion, XIII (July, 
1934), 628.
2a view of education that he thinks will help solve other 
social problems. The philosophy of education that Eliot 
developed is the subject of this study.
Statement of the Problem 
Although T. S. Eliot has manifested a keen interest 
in education, very few educators have devoted much attention 
to his educational views. Thus, this study is concerned with 
the problem of analyzing Eliot's philosophy of education. In 
order to properly treat this problem, attention is given to 
the relevance of his educational philosophy for present-day 
and future educational planning. Specific attention is given 
to how Eliot answers the following questions: What is wrong
with contemporary society and its educational views? What 
type of society both supplements and complements the most 
desirable form of education? What educational policies and 
programs should be used in this society?
Nature of the Study 
The scope of T. S. Eliot's writings is so inclusive 
that certain delimitations are necessary. The first delimi­
tation is that no effort will be made to evaluate Eliot as a 
poet, playwright, or critic. Although his literary accom­
plishments have educational qualities, his specific contri­
bution to education proper is the subject of this study.
On the other hand, this delimitation should not be 
too restrictive. While Eliot will not be studied as a man of
3letters, his poetry, plays, and criticism will be investigated 
in order to determine their implications for his philosophy 
of education.
A second delimitation is that a direct study of Eliot 
as either a philosopher or as a theologian will not be under­
taken. Yet neither of these domains— the philosophical or 
the theological— can be ignored; both are foundational to his 
educational philosophy. In the light of this relationship, 
Eliot's philosophy and theology will be studied to the degree 
that they clarify his educational viewpoint.
In conclusion, this investigation is based upon the 
various types of literature Eliot has written. His writings, 
however, are examined for the purpose of elucidating his 
philosophy of education.
Significance of the Study
The significance of Eliot's educational thought begins 
with his emphasis on the need of developing in society the 
qualities of life that make existence a worthwhile experience. 
Education is considered an instrument which aids in making 
existence worthwhile; therefore, what Eliot says about both 
human existence and education is important.
Eliot, furthermore, has frequently been cited as the 
most influential man of letters of the twentieth century^ and.
^Rossell Hope Robbins, The T. S. Eliot Myth (New York: 
Henry Schuman, 1951), pp. 4-5.
therefore, his views are studied in universities as well as
being read by the populace.^ Since Eliot has not claimed to
be an educational philosopher, one might expect his views on
education to be neglected. Bernard Bell, however, laments
that this is often not the case with literary figures' views
of education. He says, "It is unfortunately true that most
educators do not sufficiently ignore literary dabblers but
2
are, rather, unduly impressed by them." One need not lament, 
as does Bell, the study of the educational philosophies of 
literary figures in order to recognize the importance of his 
comment.
In addition to the influence Eliot's educational 
philosophy has as a by-product of his literary fame, his edu­
cational concepts themselves have recently been described as 
significant. G. H. Bantock refers to Eliot as one of two 
twentieth-century writers who says something of value about
3
education. Sayers and Madden emphasize the importance of 
Eliot's views by stating that they deserve "serious
^Hugh Kenner, The Invisible Poet; T. S. Eliot (New 
York: McDowell, Obolensky, Inc., 1959), p. x.
2
Bernard Iddings Bell, Crisis in Education: A Chal­
lenge to American Complacency (New York: McGraw-Hill Book
Company, Inc., 1949 ), p. 125.
^G. H. Bantock, "The Cultured Man: Eliot," in The
Educated Man: Studies in the History of Educational Thought,
ed. by Paul Nash, Andreas M. Kazamias, and Henry J. Perkinson 
(New York: John Wiley and Sons, Inc., 1965), p. 354.
consideration."^ This investigation is designed to give 
Eliot's educational philosophy the serious consideration it 
deserves.
Related Studies
Related studies may be classified in one of four ways. 
First, a number of writers make incidental references to 
Eliot's educational views. These allusions to or brief state­
ments about Eliot's views rarely go beyond several pages on
2 3
the subject. Comments by Sayers and Madden and by Brameld
fit into this category.
Published articles constitute a second category of
4 5
related writings. Robert M. Hutchins and G. H. Bantock
supply examples of this type of literature. Hutchins' article 
is fundamentally a criticism of Eliot's pedagogical views as 
presented in Notes Towards the Definition of Culture. He 
points out the limitations and inconsistencies of Eliot's 
viewpoint. Bantock's work is devoted to describing the valu­
able aspects of Eliot's views.
^Ephraim Vern Sayers and Ward Madden, Education and 
the Democratic Faith (New York: Appleton-Century-Crofts,
Inc., 1959), p. 278.
2
Sayers and Madden, pp. 278-281.
3
Theodore Brameld, Philosophies of Education in 
Cultural Perspective (New York: Holt, Rinehart and Winston,
1955), pp. 298, 312, 337, 341-342.
*^Robert M. Hutchins, "T. S. Eliot on Education," 
Measure, I (Winter, 1950), 1-8.
^G. H. Bantock, "T. S. Eliot and Education," Univer­
sities Quarterly, XIX (March, 1965), 109-114.
6The third classification of related studies is chap­
ters in books. G. H. Bantock's chapter in The Educated M an ,^
A. Boyce Gibson's chapter in Melbourne Studies in Education
2 31965, and Lord James' chapter in The Function of Teaching
meet this standard of classification. Bantock's chapter is
a cursory analysis of Eliot's major ideas on education from
a noncritical point of view. Gibson evaluates the relevance
of some of Eliot's views for Australian schools, and Lord
James offers a critique of Eliot's fundamental postulates.
The last classification of related literature has 
only one entry, a book by G. H. Bantock.^ The fine qualities 
of this volume are numerous; but one especially notes the 
value of Bantock's introductory chapter as a means of under­
standing some factors that molded Eliot's overall philosophy, 
his frequent lengthy quotations from Eliot's writings, and 
his acute interpretation of Eliot's socio-political implica­
tions for his educational philosophy.
^Bantock, "The Cultured Man: Eliot," in The Educated
Man, pp. 336-360.
2
A. Boyce Gibson, "Education, Culture and Elites:
T. S. Eliot," in Melbourne Studies in Education 1965, ed. by 
E. L. French (New York: Cambridge University Press, 1966),
pp. 3-20.
3
Lord James, "T. S. Eliot," in The Function of Teach­
ing: Seven Approaches to Purpose, Tradition and Environment,
ed. by A. V. Judges (London: Faber and Faber, 1959),
pp. 23-39.
^G. H. Bantock, T. S. Eliot and Education (New York: 
Random House, 1969), pp. 3-113.
7The inadequacies of most of the aforementioned studies 
are due to their brevity, narrow scope, or both. Bantock's 
book, however, is not wholly inadequate for either of these 
reasons. The weaknesses of his volume are due to the purpose 
of his study: he designed his study to present an overview
of Eliot's philosophy of education. Many of the specifics of 
Eliot's viewpoint are, therefore, not examined. A second 
limitation of Bantock's study is that he did not use several 
important primary sources that add to a more complete under­
standing of Eliot's thought.^
Organization of the Study
Chapter One of this investigation introduces the 
purpose, nature, and significance of this study. Related 
literature and the basic organization of the remainder of 
this investigation are also mentioned. The rest of this study, 
although neatly divided into chapters, does not mean to imply 
that each section is distinct and self-contained. Each chap­
ter overlaps to some extent with all other chapters.
In Chapter Two, "A Cultural Interpretation of T. S. 
Eliot," a study of cultural influences upon the thought of
A few of these primary sources are as follows: (1)
"The Problem of Education," The Harvard Advocate, CXX (Fresh­
man Number 1934), 11-12, (2) "I. By T. S. Eliot," in Revela­
tion, ed. by John Bailie and Hugh Martin (London: Faber and 
Faber Limited, 1937), pp. 1-39, and (3) "On Teaching the Appre­
ciation of Poetry," Teachers College Record, LXII (December, 
1950), 215-221.
8Eliot is made. This chapter delineates factors in Eliot's 
lifetime that helped to mold his pedagogical views.
The next chapter, "Contemporary Society: The Unreal
City," devotes attention to the causes and manifestations of 
decay in present-day Western civilization. The relationship 
of cultural decay to educational chaos is noted.
Chapter Four, which is entitled "Eliot's Criticism 
of Contemporary Education," presents Eliot's critique of 
modern educational theories. Since his criticisms of con­
temporary society and education are interrelated, he suggests 
a different society which is described in Chapter Five, "The 
Christian Society: The City of God," to complement his edu­
cational views that are described in Chapter Six, "Eliot's 
Educational Recommendations."
The last major section of this study. Chapter Seven, 
"A Critique of Eliot's Educational Philosophy," is an evalua­
tion of his educational thought. Past studies as well as the 
present investigator's views are utilized as the weaknesses 
and strengths of Eliot's pedagogical ideas are discussed.
The concluding chapter contains a summary of findings 
made in this study. These findings are presented according 
to the aforementioned chapter divisions. Appropriate con­
clusions are also stated in this chapter.
CHAPTER II
A CULTURAL INTERPRETATION OF T. S. ELIOT
T. S. Eliot, like the man who writes, "I am a part 
of all that I have met, is clearly the product of the
numerous cultural factors he encountered during his lifetime.
Some factors became significant early in his childhood; others 
began shaping his views in adulthood. Not all of these in­
fluences, naturally, were equally important in orienting his 
thought.
As the factors that shaped his outlook are studied, 
particular notice is taken of influences that affected his 
educational philosophy. These environmental influences are 
presented in accord with the three major periods of Eliot’s
life: (1) his childhood and youth in St. Louis, Missouri,
(2) his college days in Cambridge, Massachusetts, and (3) his 
adult life in London, England.
St. Louis, Missouri: 1888-1906
Before Thomas Stearns Eliot was born on September 22, 
1888, to Henry Ware and Charlotte Champe Eliot,,his
^Alfred Lord Tennyson, "Ulysses," in Poems of 
Tennyson, ed. by Jerome Hamilton Buckley (Boston: Houghton
Mifflin Company, 1958), 18.
10
grandfather, William Greenleaf Eliot, had already died.
Death, contrary to what might be expected, did not end his 
influence on the Eliot family.
Eliot's grandfather's influence was the result of the 
accumulated experience he had had since going to St. Louis 
as a Unitarian missionary immediately after his graduation 
from Harvard Divinity School in 1833. Theologically, he was 
a descendant of orthodox Presbyterians from New England.^
This background may explain why he was a conservative force 
in his liberal denomination. His theological background and 
persuasion combined to make him a man of personal and moral 
excellence as witnessed in his concern for others. He espe­
cially desired to alter the conditions of the poor, the 
prisoners, the slaves, and the mentally ill. He was also
keenly interested in education as is seen by his founding
2
what became Washington University.
Although Eliot never met his grandfather, he was pro­
foundly influenced by him. He recalls:
I was brought up to be very much aware of him: so much
so, that as a child I thought of him as still the head 
of the family— a ruler for whom in absentia my grand­
mother stood as vicegerent. The standard of conduct was 
that which my grandfather had set; our moral judgments, 
our decisions between duty and self-indulgence, were
1
George Cattaui, T. S. Eliot, trans. by CTaire Pace 
and Jean Steward (New York: Funk and Wagnalls, 1968), p. 2.
2
Herbert Howarth, Notes on Some Figures Behind T. S. 
Eliot (Boston: Houghton Mifflin Company, 1964), pp. 1-12.
11
taken as if, like Moses, he had brought down the tables 
of the Law, any deviation from which would be sinful.
One of the influences stemming from William Greenleaf
Eliot was T. S. Eliot's feeling obligated to put public
2
interests before personal interests. The Puritanism that
lingered in W. G. Eliot was responsible for the Puritanism
that Eliot knew as a child. This Puritanism taught that:
. . .  if one was thrifty, enterprising, intelligent, 
practical and prudent in not violating social conven­
tions, one ought to have a happy and 'successful' life. 
Failure was due to some weakness or perversity peculiar 
to the individual ; but the decent man need have no 
nightmares.^
The marks of Puritanism can be seen in Eliot when he 
confesses, as an adult, that he is still somewhat troubled 
about buying candy for himself and by anyone spending much 
money on him even during an illness. Yet he did not continue 
to be influenced by all aspects of his family's Puritanism, 
because he criticizes his parents' lack of concern with good
4
and evil; they were merely interested in societal mores.
Eliot, "American Literature and the American 
Language," in To Criticize the Critic and Other Writings, The 
Noonday Press (New York: Farrar, Straus & Giroux, 1955 ),
p. 44.
^Ibid.
3
Eliot, "Nightwood," : review of Nightwood by Djuna 
Barnes, in The Criterion, X'vl \ April, 1937), 563.
4
William Turner Levy and Victor Scherle, Affection­
ately, T. S. Eliot: The Story of a Friendship: 1947-1965
(New York : J. B. Lippincott Company, 1968), pp. 53-4, 89,
121 .
12
Eliot’s father, Henry Ware Eliot, was an example of 
Puritan morality from a businessman's perspective.^ Often 
hampered, but always diligent, Eliot's father was eventually 
successful with the Hydraulic-Press Brick Company. His busi­
ness interests may have influenced his son's decision to
2
work in a London bank many years later.
Information on Eliot's father is scarce. In fact, 
existing data do not plainly indicate Eliot's relationship 
to either parent. The scanty evidence that exists, however, 
does not indicate that Eliot rejected his father; it merely 
suggests that his mother had a greater influence on him be-
3
cause of her more dynamic personality.
Mrs. H. W. Eliot, Charlotte Stearns before her mar­
riage in 1868, was reared in Massachusetts. After her grad­
uation from the State Normal School of Framingham, she taught 
at a number of schools, including Antioch College, Framingham 
Normal School, and St. Louis Normal School. Unlike her 
husband who seems to have been satisfied with his career,
Mrs. Henry W. Eliot was disappointed that she could not, be­
cause of her sex, attend a university and was unable to
^Kristian Smidt, Poetry and Belief in the Work of 
T. S. Eliot (London: Routledge and Kegan Paul, 1961), p. 4.
2
T. S. Pearch, T. S. Eliot (London: Evans Brothers
Limited, 1967), p. 11.
3
Harford Willing Hare Powel, Jr., "Notes on the Early 
Life of T. S. Eliot" (unpublished M.A. thesis. Brown Univer­
sity, 1954), pp. 4, 30.
13
publish her poetry. Some of her social and civic activities,
when Eliot was young, may have been attempts to prove the
value of women to society.
Mrs. Eliot apparently recognized that Eliot had great
potentialities and placed her own hopes for literary fame on
him. Her expectations for him caused her and her four
daughters to be overprotective, thereby, causing Eliot to be
introverted and shy.^
Even though Eliot was dominated by his family, Powel
suggests that Eliot had a happy, though not unqualified
happy, childhood. His happiness was basically when he was
2
alone reading, sailing, or walking.
An alternate hypothesis to Powel's seems tenable for 
several reasons. Eliot, as a young man, was not able to 
participate in the normal rough activities of boys because
3
he was physically frail. This difficulty would have sepa­
rated him from his peer group to some degree. Added to this 
is the previously mentioned idea that Eliot was dominated 
by his family and became introverted and shy. Inside his
4
family's protective shelter, Eliot "writhed uncomfortably."
Eliot, moreover, appears to have had a silent— silent 
as far as data indicate— disagreement with his parents'
^Powel, p. 100.
^Ibid., p. 28.
^Ibid.
^Ibid., p. 27.
14
religious views and had rejected their views by the time he
entered Harvard University.^ Evidence of his disagreement is
seen in that he seriously considered certain criticisms of
2
Christianity when he was young and that his earliest poetry,
3
which he destroyed, was "gloomy and atheistical." Further 
evidence may be found in the midst of one of Eliot's arguments 
for his faith. He mentions that the only acquaintance some 
have with Christianity is the warped Christianity of their 
youth. His words are of particular importance at this point:
So I always want to say to such people: 'Because you
have never seen real Christianity in theory or in opera­
tion, because your early years were enveloped in a 
Christianity which I can hardly describe as much better 
than an imposture, an imposture associated with all that 
was most unpleasant in your youth— and I am quite well 
aware how unpleasant early youth can be or how few sen­
sitive men are happy in it— do not suppose that you are 
in a position to judge the Christian faith.^
Eliot may not be writing from personal experience. What he
says, on the other hand, agrees with his criticism of his
family's religion.
If Eliot was not happy as a child, it does not nec­
essarily mean he was miserable. Instead of his experiencing 
a qualified happiness, perhaps he experienced a qualified
^Powel, p. 4.
^Eliot, "Building Up the Christian World," The Lis­
tener , VII (April 5, 1932), 501-502.
^"The Art of Poetry: T. S. Eliot," The Paris Review,
VI (spring/summer, 1959), 49.
"^Eliot, "Building Up the Christian World," The Lis­
tener , 502. [Italics were not in the original.]
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unhappiness; that is, the unpleasant times of his youth were 
most acute regarding religious matters and his family's dom­
ination of him. His personal satisfaction was most notice­
able when he was immersed in thought as he read, walked, 
sailed, or engaged in similar activities.
If this theory is correct, another influential person 
in Eliot's childhood was even more important. During child­
hood Eliot had an Irish Catholic nursemaid, Annie Dunne, of 
whom he was very fond. He recalls that when he was six she 
explained to him the idea of a First Cause as an argument for 
the existence of God.^ He remembers, too, that on an occasion 
he attended a religious service with her. Smidt suggests
that Eliot's attraction to her may have been his first attrac-
2
tion to the Roman Catholic Church. If Eliot admired her as 
a person and was discontent with his family's religion, he 
may have had a double incentive to admire her religion.
Growing up in St. Louis and in the Eliot household 
meant other things for T. S. Eliot, At the age of seven or 
eight, he began attending the Lockwood School, a private 
kindergarten and primary school. In Miss Lockwood's school,
3
Eliot demonstrated his precociousness. After a few years
^Eliot, "Why Mr. Russell Is a Christian," a review of 
Why I Am Not a Christian, by Bertrand Russell, in The Monthly
Tr-r ,«4 -  i Q O  n \ i 'TQCriterion, VT (August, 1927), 179,
^Smidt, p. 3.
3
Powel, p. 5.
15
in this school, he enrolled in Smith Academy, the preparatory 
school of Washington University.
His studies at Smith Academy included what he thinks 
a., e the essentials of education: Latin and Greek, French and
German, science, elementary mathematics, and Greek, Roman, 
English, and American history.^ His education, while it in­
cluded English, did not include any literature that had not
2
already been established as great. He refers to his educa-
3
tion at Smith as the best part of his formal training.
While Eliot was attending Smith, St. Louis went 
through the political and economical scandals associated with 
"Boss" Edward Butler and his ring. The impression of these 
events upon Eliot are contained in his castigations of greed 
and capitalism in his poetry and prose. During these scan- 
uals, St. Louis grew rapidly; and Eliot came to associate the 
moral decay of society with large cities.^
After his graduation from Smith Academy in 1905,
Eliot made further preparation to attend Harvard University 
by enrolling at Milton Academy in Massachusetts.^ His year
^Eliot, "American Literature and the American Lan­
guage," in Criticize the Critic, pp. 43-45.
2
Eliot, "On Teaching the Appreciation of Poetry," 
Teachers College Record, 215-218.
3
Eliot, "American Literature and the American Lan­
guage," in Criticize the Critic, p. 45.
^Howarth, pp. 42-52.
^Leonard Unger, T. S. Eliot: Moments and Patterns
(Minneapolis: The University of Minnesota Press, 1966), p. 8,
17
at Milton was apparently his first stay outside of St. Louis 
except for vacations in New England.
Cambridge, Massachusetts: 1906-1914
Eliot enrolled in Harvard University in the fall of 
1906. As a result of the elective system that had been 
developed by President Charles W. Eliot, the only course 
required of Eliot during his freshman year was a modern 
foreign language.
While Harvard's elective system was praised by some 
educators, other strongly criticized it. Some blamed it for 
a split in the student body which centered around two groups, 
the "sports" and the "grinds." The sports were students who 
went to Harvard because their friends went, their families 
expected them to attend, or for some other socio-economic 
reason. They favored the elective system because it permit­
ted them to take all of their courses on three days and left 
them free for social purposes the rest of the week.
The grinds attended Harvard to think, learn, and be 
taught. Their interest in the academic side of Harvard may 
have caused them to feel slightly superior to the sports, but 
neither group went out of its way to irritate the other.^ 
Eliot, many years after his graduation from Harvard, severely
^Powel, pp. 38-40.
18
criticized the elective system and its detrimental influence
on both the sports and the grinds.^
Surprisingly, however, Eliot seemed to fit into both
groups his freshman year. He lived with the sports on "Gold
Street" and took the same courses they did. Conversely, he
2
was a grind when it came to social and academic affairs. 
Perhaps he lived with the sports because his mother or his
3
older brother had suggested that he do so.
In his second year at Harvard, Eliot decided to grad­
uate in three years; thus, even his social life as a grind 
was curtailed. Of the eighteen courses that he took in his 
three undergraduate years, seven of them were classical. His 
classical studies were historical, philosophical, or literary 
in nature.^ His teachers in the classics laid the foundation 
for two doctrines that are vital to his philosophy— the doc­
trines of tradition and of the unity of European culture.^
In 1908, a revolutionary experience changed Eliot's 
trend of thought; he read Arthur Symons' The Symbolist Move­
ment in Literature. In addition to introducing Eliot to 
Jules Laforgue, the volume caused symbolism to penetrate
^Eliou, "The Aims of Education; 2. The Interrela­
tion of Aims," in Criticize the Critic, pp. 79-81.
^Powel, pp. 42-45.
"Ibid., p. 57.
^Howarth, p. 66.
^Ibid., pp. 70-75,
19
Eliot's thinking so much that he rejected eighteenth century
rationalism, materialism, romanticism, and scientific natural- 
1
ism.
Although Eliot finished the requirements for the.A.B. in
1909, he did not receive the degree until 1910, the same year
2
he received the M.A. in literature. The most important 
course he took in his master's program was a French litera­
ture course taught by Professor Irving Babbitt. Babbitt, in 
some ways, influenced Eliot's thought more than any other 
person.
Babbitt was considered "interesting, eccentric, and 
rebellious" for his candid criticisms of current issues,
3
including John Dewey's philosophy of education. Many of his 
students agreed with his criticisms of education's emphasis 
on size, society's rapid industrialization, and the material­
istic trend of mankind.
Along with his rejection of these ideas. Babbitt 
denounced the trend to interpret humanitas as humanitarianism.
He taught that humanism had nothing to do with philanthropy 
but referred to ideas and to discipline; its implications
Hazel E. Butz, "The Relation of T. S. Eliot to the 
Christian Tradition" (unpublished Ph.D. dissertation, Indiana 
University, 1953), pp. 3-6.
^Powel, p. 52.
^Eliot, "A Commentary," The Criterion, XIII (October, 
1933), 115-117.
20
are aristocratic, not democratic, because it is associated 
with a few people.^
Another idea that Babbitt either initiated or con­
firmed in Eliot's mind was the tenet of Original Sin. He 
saw Original Sin not as a theological dogma, but as a fact 
of human nature. He also stressed Oriental mysticism, intro­
spection, and moral freedom and responsibility in his lec- 
tures and in his books. Eliot accepted each of these ideas, 
except he went beyond Babbitt's idea of Original Sin and
3
accepted Charles Pierre Baudelaire's theological viewpoint. 
Babbitt's overall views and personality so impressed Eliot, 
nevertheless, that he says he always remained a student of 
Babbitt.^ He was indelibly marked by Babbitt's teaching.^
The academic year of 1910-1911 found Eliot going to 
France to study. Charles Maurras, among other French writers, 
was studied by Eliot. Upon returning to Harvard in 1911,
Eliot did not forget Maurras. He continued to study him and 
eventually adopted and adapted his theory of moment
^Howarth, pp. 127-129.
^Butz, pp. 5-10.
^Eliot, "Baudelaire," in Selected Essays, p. 378.
^Eliot, "By T. S. Eliot," in Irving Babbitt; Man 
and Teacher, ed. by Frederick Manchester and Odell Shepard 
(New York: G. P. Putnam's Sons, 1941), p. 103.
^Eliot, "Ezra Pound," in An Examination of Ezra 
Pound, ed. by Peter Russell (New York: New Directions Books,
[1950] ), p. 27.
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privilégié. Maurras thought European tradition had had a 
peculiar function in civilizing the Western world. The tra­
dition that was most civilizing was the classical tradition 
that came out of Greece, Rome, and France. Even though 
Europe's classical foundations had been seriously eroded, 
Maurras believed a counterrevolution might produce a fourth 
moment privilégié, a classical successor to Greece, Rome, 
and France. Eliot adapted this scheme to fit into his con­
cept of a Christian society.^
In 1912-1913 and 1913-1914, Eliot was an assistant 
in the philosophy department at Harvard University. Indie 
philology and philosophy were his major areas of study during 
these years, and he was deeply impressed by these studies.
The depth of impression can be seen in that he considered
2
becoming a Buddhist while writing The Waste Land.
He also studied, during these years, under Bertrand 
Russell— who later referred to Eliot as his best student in
3
philosophy in spite of his apostasy to poetry — and under 
Josiah Royce. Royce clearly had the greater influence on
^Howarth, pp. 175-176.
2
Stephen Spender, "Remembering Eliot," in T. S. Eliot: 
Man and His Work, ed. by Allen Tate (New York: Delacorte
Press, 1966), p. 40.
3
Anne C. Bolgan, "Mr. Eliot's Philosophical Writings
or 'What the Thunder said,'" (unpublished Ph.D. dissertation.
The University of Toronto, 1960), p. 204.
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him, leading him to study F. H. Bradley^ and to a further
commitment to idealism. Eliot even used one of Royce's key
2
arguments for the existence of God in his writings. Royce, 
re-enforcing William Greenleaf Eliot's point of view, taught 
that personal interests should be sacrificed to community 
needs. He also deplored modern man's lack of concern with
3
a "sense of sin," thereby, re-enforcing similar ideas that 
were taught by Babbitt and Baudelaire.
Since Royce interested Eliot in Bradley, Royce may be 
considered the indirect cause for Eliot's anti-scientism. 
Bradley was convinced, as Eliot came to be, that science is 
only one of several approaches to a full understanding of
4
ontology. Eliot's so-called disillusionment in his poetry 
is also better understood as a manifestation of Bradley's 
metaphysical skepticism.^
As the 1913-1914 academic year came to a close, Eliot 
was making plans to go to Germany to conclude his studies.
He obtained a Sheldon Travelling Fellowship from Harvard to 
go to Marburg but only stayed a few months before war inter­
rupted his studies. He had to leave Germany, so he went to
^Smidt, p. 15. 
^Howarth, p. 210. 
^Ibid., p. 212. 
*^Butz, p. 25. 
^Kenner, pp. 46-47.
23
Merton College, Oxford University, for the remainder of the 
year.^
London, England; 1914-1965
At Oxford University Eliot studied philosophy under
a disciple of F. H. Bradley, Professor H. H. Joachin. With
Joachin's illumination of Bradley, Eliot was able to complete
his doctoral dissertation. Joachin also greatly aided Eliot's
2
understanding of Aristotle.
Eliot married in 1915 and began teaching to support
his wife and himself. He chose teaching so he could spend
his summers reading and writing since his interests were
turning from philosophy to poetry. He found, however, that
teaching was too great a strain and did not permit him to 
3write. After teaching a year and a half, he became a bank 
clerk in 1917.'^ He continued in this capacity until 1926^ 
when he began working for Faber and Gwyer as an editor. In 
this position, he was able to read and to publish. He
Eliot, Knowledge and Experience in the Philosophy 
of F. H. Bradley (New York: Farrar, Straus and Company , 1964 ),
p. 9.
^Eliot, "Professor H. H. Joachin," The Times,
August 4, 1938, p. 12.
3
Levy and Scherle, p. 26.
4
Bantock, T. S. Eliot and Education, p. 8.
^Howarth, p. 249.
24
broadened his interests and became interested in and influ­
enced by both Thomas Aquinas and Jacques Maritain.^
A year after he began work for Faber and Gwyer, Eliot 
made two important decisions. He had lived in England for 
thirteen years, but now he decided to become a British citi­
zen. His second decision was to become a member of the 
Church of England.
Eliot’s writings that preceded his conversion to 
Anglo-Catholicism in 1927 plainly indicate that he had been 
concerned with theological problems for a number of years.
He says that no one attempted to convert him to Anglo- 
Catholicism; he decided after observing the "futility of non-
Christian lives" and seeing the "incredibility of every
2
alternative to Christianity." After his conversion to the
Anglo-Catholic faith, few powerful forces gained his atten­
tion, but he reinterpreted his old ideas in the light of his 
new faith. His new faith led him to refer frequently to
3
religious sources and concepts when he wrote. In fact, his 
total outlook became thoroughly penetrated with his religious 
faith.
As time passed, he became absorbed with social, 
political, religious, and educational problems. His poetic,
^Cattaui, pp. 19, 120,
2
Eliot, A Sermon (Cambridge: The University Press,
1948), p. 5.
^Butz, pp. 257-295.
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dramatic, and prose writings are filled with these issues.
Many times he refined his views but seldom repudiated them.
He regretted a number of errors in his earlier writings,
especially "errors of tone. He remained, for example, an
2
Anglo-Catholic and a royalist, but wished on several occa-
3
sions that he had not been pontifical. Likewise, he wanted 
to be evaluated on the basis of his most recent writings.
He did not, moreover, want to give the impression that he 
thought his literary, political, and religious views were 
necessarily inextricable— although they were for him— or that 
he felt each was equally important.^
Before his death on January 4, 1965, and the burial 
of his ashes on Easter Saturday in St. Michael's Church of 
East Coker, his views— which had been molded by so many 
factors— had caused a great deal of praise and criticism. 
Grounds for both will be seen as his social, political, reli­
gious , and pedagogical views are analyzed in the ensuing 
chapters in an effort to understand his total philosophy of 
education.
^Eliot, "To Criticize the Critic," in Criticize the 
Critic, p. 14.
^Ibid., p. 24.
3
Eliot, The Sacred Wood; Essays on Poetry and 
Criticism, University Paperbacks (London: Methuen & Co.,
Ltd., 1960 ), p. vii.
4
Eliot, "Catholicism and International Order," in 
Essays Ancient and Modern (London: Faber and Faber Limited,
1949), p. 129.
CHAPTER III
CONTEMPORARY SOCIETY: THE UNREAL CITY
T. S. Eliot's almost pansophic interests caused him 
to study many disciplines; and as a result he sees the rela­
tionship between educational theory, other disciplines, and 
the numerous issues of society. He believes the problems of 
society and the problems of education are interrelated and 
explains that, "The problem of education leads you out to 
every other [problem], and every other problem leads you back 
to education."^
Since education should not be discussed in a void, 
Eliot concludes that the educational critic must be concerned 
with more than education per se; he must be interested in 
social, economic, and political problems. Indeed, he must be 
interested in more ultimate issues because to know what "we 
want in education we must know what we want in general, we
must derive our theory of education from our philosophy of
2
life. The problem turns out to be a religious problem."
^Eliot, "The Problem of Education," The Harvard 
Advocate, 11.
2
Eliot, "Modern Education and the Classics," in 
Selected Essays, p. 452.
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To fully comprehend Eliot's criticism of education, 
one, therefore, needs to know his criticism of contemporary 
Western civilization, or what he terms the Unreal City.^ His 
criticism of the Unreal City is best understood by first 
looking at his description of it and then by proceeding to 
an analysis of why he thinks it came into existence. These 
two divisions overlap.
A Description of the Unreal City
Eliot's views of the Unreal City are related to his
2
Anglo-Catholic religious views; thus, part of his criticism 
of contemporary society issues from the fact that society is 
not based on Christian revelation, the essential fact of
3
which is the incarnation of Jesus Christ. Western civiliza­
tion, since it is no longer based upon revelation, is charac­
terized by instability, the recurrence of old solutions to 
modern problems, the tendency of the Unreal City to evoke an 
opposite form of society, and the promise of many social re­
formers to guarantee immediate correction of injustices if 
their programs are accepted.^
^Eliot, "The Waste Land," in The Complete Poems and 
Plays 1909-1950 (New York: Harcourt, Brace & World, Inc.,
1962), p. 39.
2
Although partly formed before his conversion, his 
final views of the Unreal City are inseparable from the tenet 
of Original Sin.
^Eliot, "I. By T. S. Eliot," in Revelation, p. 35.
^Ubid., p. 2.
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Eliot thinks society is naturally unstable when it 
is not based upon revelation because revelation is the essen­
tial quality of a sound social system. He says old ideas of 
reform will be presented in new wrappings as long as utopian 
thinkers think they have to maintain that their solutions are 
unique for a unique age.^ Of the third quality of society, 
he explains that it is :
. . . the tendency of each extreme philosophy to evoke 
an opposite, and sometimes to turn into it by an imper­
ceptible metamorphosis. Thus you get an oscillation 
between individualism and collectivism; between rational­
ism and intuitivism; and an immoderate humanitarianism 
may lead to cruelty and tyranny.2
The other characteristic of a society not based upon 
revelation is that social reformers promise their solutions 
will bring immediate results. In this way, Eliot says, 
secular reformers have more immediate appeal than Christian 
reformers because Christianity does not promise immediate
3
correction of injustices.
The society that is not based upon revelation, more­
over, cannot expect to have a flourishing religious faith;
4
and as faith decays, culture itself decays. The spiritual 
condition of those in the Unreal City varies, but many of
^Eliot, "I. By T. S. Eliot," in Revelation, p. 35.
^Ibid., pp. 36-37.
^Ibid., p. 37.
'^Eliot, "Our Culture," review of Our Culture, by
Edward Alleyn in The New English Weekly, XXXII (March 4,
1948), 204.
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them live on "an unmarked frontier enveloped in dense fog; 
and those who dwell beyond it are more numerous in the dark 
waste of ignorance and indifference, than in the well-lighted 
desert of atheism."^
As both religion and culture become decadent, modern 
man is frequently found to be like J. Alfred Prufrock who is 
unsure of himself, fearful, cautious, evasive, and indecisive. 
When modern man is not like Prufrock, he is usually like 
Eliot's other characters who are generally "bored, dissatis­
fied, caught in a trap . . .  or they fulfill an empty, slightly
2
pretentious social round." Not much more than this can be 
expected out of people who live in a religious and cultural 
waste land where sex is joyless and the self-indulgent culture 
comes to be considered vain and empty. People are bored with
3
life and see no worthwhile reason to live. Without a reason
or purpose to live, man becomes very empty and hollow. Eliot's
clearest statement of man's lack of purpose is found in The
Hollow Men. He declares:
We are the hollow men 
We are the stuffed men 
Leaning together
Headpiece filled with straw. Alas!
Eliot, Christianity and Culture : The Idea of a
Christian Society and Notes Towards the Definition of Culture 
(New York: Harcourt, Brace & World, Inc., 1949), p. 147.
2
Bantock,; T. S. Eliot and Education, p. 28.
3
Eliot, "Sweeney Agonistes," in Complete Poems and 
Plays, p. 80.
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Our dried voices, when
We whisper together
Are quiet and meaningless
As wind in dry grass
Or rats' feet over broken glass
In our dry cellar
Shape without form, shade without colour,
Paralysed force, gesture without motion;
Those who have crossed 
With direct eyes to death's other Kingdom 
Remember us— if at all— not as lost 
Violent souls, but only 
As hollow men 
The stuffed men.^
Eliot does not cease at this point to describe the
Unreal City. In this environment, he maintains, that man
tends to deceive himself so he can avoid reality, the reali-
2
ties of himself, his values, and his world. A my, one of 
Eliot's characters in The Family Reunion, represents modern 
man on this point when she pleads on the eve of Harry's return 
after his absence of eight years, "Please behave only / As if
3
nothing had happened in the last eight years." The reason 
for self-deception is as Thomas Becket, the Archbishop of 
Canterbury, says, "Human kind cannot bear very much reality."^ 
The Four Tempters are correct, then, when they exclaim, "Man's
^Eliot, "The Hollow Men," in Complete Poems and Plays,
p. 56.
2
Eliot, Christianity and Culture, p. 7,
3
Eliot, "The Family Reunion," in Complete Poems and 
Plays, p. 230.
^Eliot, "Murder in the Cathedral," in Complete Poems 
and Plays, p. 209.
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life is a cheat and a disappointment; / All things are un­
real, / Unreal or disappointing."^ As time passes, "All
things become less real, man passes / From unreality to 
2
unreality." As man seeks to escape from reality into the
Unreal City, thinking of the past and planning for the
future greatly aid him because he finds that:
. . . the enchainment of past and future 
Woven in the weakness of the changing body.
Protects mankind from heaven and damnation 
Which flesh cannot endure.
Time past and time future 
Allow but a little consciousness.^
After members of the Unreal City have been somewhat 
successful in escaping reality, they try to escape the result­
ing boredom and emptiness. Those who try to escape through 
sexual experimentation find that they are not escaping but 
only discovering a different type of bondage.^ Perhaps the 
chief means of trying to escape boredom is through material­
ism. Eliot sees avarice as the predominant vice of modern 
culture.^ Materialism was so pervasive before World War II 
that he felt compelled to ask:
^Eliot, "Murder in the Cathedral," in Complete Poems 
and Plays, p. 194.
^Ibid.
3
Eliot, "Burnt Norton," in Complete Poems and Plays,
p. 119.
4
Grover Smith, Jr., T. S. Eliot's Poetry and Plays 
(Chicago: The University of Chicago Press, 1955), p. 79.
^Eliot, Christianity and Culture, p. 76.
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Was our society, which had always been so assured of its 
superiority and rectitude, so confident of its unexamined 
premises, assembled round anything more permanent than a 
congries of banks, insurance companies and industries, 
and had it any beliefs more essential than a belief in 
compound interest and the maintenance of dividends?^
Materialism itself is detrimental, but it also has
some by-products that are destructive to society, such as war.
Eliot believes war may on some occasions be necessary; but
2
it often arises out of the covetousness of a few people.
The Unreal City, then, is inhabited by people who try 
to escape reality; and, later, these same people try to escape 
the boredom and emptiness of unreality through a number of 
vices but especially through materialism. The Unreal City 
produces an unrealistic educational outlook to support itself. 
This educational outlook is seen in the unexamined assumptions
3
of education as well as in the lack of agreement about what 
an educated man should study. Within this educational and 
cultural atmosphere, wisdom is no longer considered a product 
of education.^ With the deterioration of religion, culture, 
and education, Applepex's summation is correct, "The majority 
of mankind live on paper currency: they use terms which are
^Eliot, Christianity and Culture, p. 51.
^Eliot, "Notes on the Way [II]," Time and Tide, XVI 
(January 12, 1935), 33.
3
Eliot, Christianity and Culture, p. 29.
^Ibid., p. 33.
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merely good for so much reality, they never see actual coin­
age.
Some Reasons for the Rise of the Unreal City 
Not only does Eliot describe the Unreal City, but he 
also gives some insight as to how it arose. Of the many 
factors that Eliot feels brought about the decay of Western 
civilization, he ascribes a primary role to what he nebulously 
calls liberalism. By liberalism, he means the general move­
ment of present-day society away from the past and its cus­
toms, traditions, and values. Liberalism is guided more by 
a desire to get away from the past than it is to build for the 
future. Liberalism has, therefore, cultivated the Unreal 
City by:
. . . destroying traditional social habits of the people, 
by dissolving their natural collective consciousness 
into individual constituents, by licensing the opinion 
of the most foolish, by substituting instruction for edu­
cation, by encouraging cleverness rather than wisdom, 
the upstart rather than the qualified, by fostering a 
notion of getting on to which the alternative is a hope­
less apathy. Liberalism can prepare the way for that 
which is its own negation: the artificial, mechanized
or brutalised control which is a desperate remedy for 
its chaos.2
Liberalism has done the aforementioned things par­
tially because it has provided the framework for an unbridled 
industrialism. As an instrument of liberalism, industrialism
^Eliot, "Eeldrop and Appleplex, I.," The Little 
Review, IV (May, 1917), 9.
2
Eliot, Christianity and Culture, p. 12.
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has uprooted people from their traditional life styles by 
scattering them across nations and by grouping them in large 
business centers.^ Once they are detached from their tradi­
tional socio-economic and religious backgrounds, they become
2
more "susceptible to mass suggestion." Industrialism, which 
is based upon the profit motive, destroys the natural re­
sources of a country as it destroys man's natural living 
habits. Eliot believes that future generations will have to 
pay highly for the material progress of past and present 
generations.^
The more society becomes industrialized, the easier
A
it is for materialism to engulf the majority of the people.* 
As society becomes consumed by materialism, "All men are 
ready to invest their money / But most expect dividends."^ 
Religion can barely exist in the Unreal City, so God and the 
Church are forgotten and the only gods that remain are "Usury, 
Lust and Power.
^Eliot, "The Man of Letters and the Future of Europe," 
Horizon, X (December, 1944), 383.
2
Eliot, Christianity and Culture, p. 17.
^Ibid., p. 12.
^Ibid., p. 50.
^Eliot, "Choruses from 'The Rock,'" in Complete Poems 
and Plays, p. 97.
GIbid., p. 109.
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Once people have been uprooted from tradition, cul­
ture, and religion, they become interested in material things 
and lose their compassion for others, including their own 
families. Eliot laments:
What life have you if you have not life together?
There is no life that is not in community.
And no community not lived in praise of God.
Even the anchorite who meditates alone,
For whom the days and nights repeat the praise of God,
Prays for the Church, the Body of Christ incarnate.
And now you live dispersed on ribbon roads.
And no man knows or cares who is his neighbour 
Unless his neighbour makes too much disturbance.
But all dash to and fro in motor cars.
Familiar with the roads and settled nowhere.
Nor does the family even move about together.
But every son would have his motor cycle.
And daughters ride away on casual pillions.^
As fluid social conditions increase, the plight of
society multiplies and class distinctions disappear. The
2
middle class "approaches identity" with the lower class, and 
at the same time the middle class is "absorbing and destroying"
3
the aristocracy of society. The resulting culture is usually
4
lower middle class. By a lower middle class society, Eliot 
means a society in which the common man, who is most numerous, 
has his passions manipulated, his prejudices pampered, and 
his desires fulfilled.^
^Eliot, "Choruses from 'The Rock,'" in Complete Poems 
and Plays, pp. 101-102.
^Eliot, "London Letter," The Dial, LXX (April, 1921),
451.
3
Eliot, "Marie Lloyd," in Selected Essays, p. 407.
^Eliot, Christianity and Culture, p. 59.
^Ibid., p. 51.
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He adds that he does not necessarily mean that the 
middle class culture is good or bad.^ While Eliot makes this 
statement, the broader context of his writings does imply 
whether such a culture is good or bad. His views of classes, 
which are discussed in Chapter V, clearly state that the 
absence of classes is detrimental to culture. Likewise his 
scattered comments about the common man candidly manifest his 
opinion that society is damaged by lower middle class quali­
ties. For instance, he describes the common man as not being
2
able to correlate his experiences, not being honest enough
to know what he desires and what he ought to desire in litera-
3 4ture, not able to enjoy true leisure, not capable of being
significantly aroused intellectually,^ not qualified to have
an opinion about or successfully distinguish between good and
bad solutions to problems,^ not interested in human responsi-
7
bilities, and not the type of person to have any criteria
^Eliot, Christianity and Culture, p. 61.
2
Eliot, "The Metaphysical Poets," in Selected Essays,
p, 247.
3
Eliot, "Religion and Literature," in Selected Essays,
p. 353,
4
Eliot, "Modern Education and the Classics," in 
Selected Essays, p. 453.
^Eliot, Thoughts After Lambeth (London: Faber and
Faber Limited, 1931), p. 7.
^Eliot, After Strange Gods: A Primer of Modern Heresy
(London: Faber and Faber Limited, 1934), p. 34.
7
Eliot, "Literature and the Modern World," in America 
through the Essay, ed. by A. Theodore Johnson and Allen Tate 
(New York: Oxford University Press, 1938), p. 385.
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for discriminating between good and evil.^ The common man,
furthermore, is "lazy-minded, incurious, absorbed in vanities,
and tepid in emotion, and is, therefore, incapable of either
2
much doubt or much faith." Maxwell, in the light of such 
statements, is accurate when he writes, "Eliot obviously 
places no great faith in the strength or ability of those who 
are led."^
Eliot's identification of the reasons for the rise 
of the Unreal City goes' beyond liberalism, industrialism, 
materialism, and the disappearance of classes. Science is 
responsible. His anti-scientism, says Butz, is not an 
objection to science itself but an objection to the tendency 
of some scientists "to deny as facts those aspects of reality 
which [they] . . . disregard when they work. One of Eliot's 
comments about science and reality supports this interpreta­
tion.^ This particular frame of reference causes Eliot to 
blame scientists for the decay of religion and culture.^
^Eliot, After Strange Gods, p. 61.
2 ^
Eliot, "The Pensées of Pascal," in Selected Essays,
pp. 363-364.
3
D. E, S. Maxwell, The Poetry of T. S. Eliot (London: 
Routledge and Kegan Paul Limited, 1952), p. 135.
^Uutz, p. 25.
^Eliot, "Literature, Science, and Dogma," review of 
Science and Property, by I. A. Richards, in The Dial, LXXXII 
(March, 1927), 240.
^John Hamilton Kyle, "T. S. Eliot and Modern Science," 
(unpublished M.A. thesis. The University of Oklahoma, 1953), 
p. iii.
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Part of what Eliot objects to regarding science can 
be seen in his discussion of psychology. He blames certain 
psychologists for (1) leading people to accept a determin­
istic explanation for their behavior and, thereby, excusing 
them from any moral responsibility, and (2) leading others 
to believe that the truest human emotions are the most prim­
itive, exempli gratia the sex drive.^ Thus Eliot refers to
2
the social sciences as pseudo-sciences and to behaviorism
3
as an unbalanced philosophy. These objections may help one 
understand why Eliot announces, "I feel that the scientists 
should be received as penitents for the sins of an earlier
4
scientific generation."
Science is guilty of cultivating cultural decay from 
another perspective: scientific inventions. Scientific in­
ventions have been harmful for at least two reasons. The 
first reason is that they produce pleasures and comforts which 
are "passively and stupidly" enjoyed.^
^Eliot, "The Search for Moral Sanction," The Listener, 
VII (March 30, 1932), 446.
^Eliot, "A Commentary," The Criterion, XVII (January, 
1938), 255.
^Eliot, "Francis Herbert Bradley," in For Lancelot 
Andrewes: Essays on Style and Order (Garden City, N.Y.:
Doubleday, Doran & Co., Inc., 1929 ), p. 88.
'^Eliot, Thoughts after Lambeth, pp. 13-14.
^Eliot, "The Search for Moral Sanction," The Listener,
480.
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Eliot's second objection to scientific inventions is
that they will eventually put larger and larger portions of
people out of work, and then fewer people will be able to buy
what is produced by machines.^ Since the Unreal City has
experienced the fruition of its inventions, Eliot says:
0 miserable cities of designing men,
0 wretched generation of enlightened men.
Betrayed in the mazes of your ingenuities,
Sold by the proceeds of your proper inventions :^
Eliot's views of science, however, are more complex.
He does not object to pure science, but he does to the applied 
sciences when they are "contaminated by political and economic 
motives"; that is, he objects to using science to get the 
better of other nations and peoples in time of war or in time
3
of peace. He is also convinced pure science does not influ­
ence a person for or against religion unless one is already 
prejudiced for or against it,^ Religion, he adds, has not 
decayed because of science but because of "our preference of 
unbelief that has made illegitimate use of science."^ Reli­
giously, then, society suffers from an intentional misdirection
^Eliot, "The Search for Moral Sanction," The Listener, 
480. ~
2
Eliot, "Choruses from 'The Rock,'" Complete Poems 
and Plays, p. 102.
3
Eliot, "The Man of Letters and the Future of Europe," 
Horizon, 388.
^Eliot, "Religion and Science: A Phantom Dilemma,"
The Listener, VII (March 23, 1932), 429.
^Ibid.
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of the will.^ Misdirection of man's will is seen in that
2
he tries to repress his religious inclinations, especially
3
in his attempts to think well of himself. Eliot speaks
through Sir Henry Harcourt-Reilly on this theme:
Half of the harm that is done in this world 
Is due to people who want to feel important.
They don't mean to do harm— but the harm does not 
interest them.
Or they do not see it, or they justify it 
Because they are absorbed in the endless struggle 
To think well of themselves.^
Eliot is now ready to identify another basic reason—
perhaps the basic reason— for the rise of the Unreal City.
If man is to think well of himself, he must escape the dogma
of Original Sin. He contends that:
. . . with the disappearance of the idea of Original 
Sin, with the disappearance of the idea of intense moral 
struggle, the human beings presented to us both in 
poetry and in prose fiction today . . . tend to become 
less and less real. It is in fact in moments of moral 
and spiritual struggle depending upon spiritual sanc­
tions, rather than in those "bewildering minutes" in 
which we are all very much alike, that men and women 
come nearest to being real. If we do away with this 
struggle . . . then you must expect human beings to 
become more and more vaporous.^
^Eliot, "Ic By T. S. Eliot," in Revelation, p. 34. 
^Ibid., p. 39.
3
Eliot, "Shakespeare and the Stoicism of Seneca," 
in Selected Essays, p. 111.
A
Eliot, "The Cocktail Party," in Complete Poems and 
Plays, p. 348.
^Eliot, After Strange Gods, p. 42.
41
Fiction, not religion, is the opium of the people 
today, because it presents to them an unrealistic view of 
themselves. Some other type of opium will be found in the 
future unless man can find something that passionately 
interests him, like work, religion, or both.^
The Unreal City, as Eliot sees it, is contemporary 
society whenever it is devoid of a traditional culture and 
religion. The forces that produced it include the ambiguous 
philosophy of liberalism which cultivated industrialism and 
materialism, the sciences that have been illegitimately 
employed, and the disappearance of the doctrine of Original 
Sin.
As Western civilization continues to build the Unreal
City, Eliot has little hope of its return to reality until
society is forced to see the consequences of its present
propensities. He says to those of like faith:
The World is trying the experiment of attempting to form 
a civilized but non-Christian mentality. The experiment 
will fail; but we must be very patient in awaiting its 
collapse; meanwhile redeeming the time: so that the
Faith may be preserved alive through the dark ages before 
us; to renew and rebuild civilization, and save the World 
from suicide.2
Eliot does not think that those who share his faith 
should refrain from trying to assist in the preservation of 
society. They should try to preserve it but at the same time
^Eliot, "A Commentary," The Criterion, XI (July,
1932), 682.
2
Eliot, Thoughts after Lambeth, p. 32.
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remember that a society not based upon revelation has no real
future.^ Since the Unreal City has no worthwhile future,
Eliot outlines a Christian society, the City of God, so that
the world can compare itself to reality and, perhaps, accept
2
his alternate form of culture.
Eliot, Reunion by Destruction; Reflection on a 
Scheme for Church Union in South India: Address to the Laity 
(London: The Pax House, 1943), p. 9.
^Eliot, Christianity and Culture, pp. 3-77.
CHAPTER IV
ELIOT'S CRITICISM OF CONTEMPORARY EDUCATION
For Eliot the Unreal City is very real, and one could 
hardly expect him to be without severe criticisms of the edu­
cational philosophy that accompanies and supports it. He 
begins his pedagogical criticism by noting the relationship 
of society to education:
If education.today seems to deteriorate, if it seems to 
become more and more chaotic and meaningless, it is 
primarily because we have no settled and satisfactory 
arrangement of society, and because we have both vague 
and diverse opinions about the kind of society we want.l
The paucity of clear aims for society, and, thereby,
for education has not only hindered educational endeavors but
2
has even stymied sound discussion of education. With no 
generally agreed upon ends to achieve, education has responded 
to the whims of any modern theory and the resultant experi­
ments have caused generation after generation to suffer
3
academicallyo Thus, Eliot complains that contemporary
^Eliot, "Modern Education and the Classics," in 
Selected Essays, p. 452.
^Eliot, "Education in a Christian Society," The Chris­
tian News-Letter, Supplement No. 20 (March 13, 1940), 1.
^Eliot, "A Commentary," The Criterion, XIII (October,
1933), 116.
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education is "so chaotic that no two persons in the same
company can be assumed to have their minds stocked with the
same furniture."^
The blame for this chaos is not placed merely on the
unsophisticated views of the common man or upon politicians
who are too often directed by the principle of expediency.
He charges that educators at all levels are responsible. They
know little about the purpose of education and little about
their own unexamined educational assumptions. "They are
2
merely Ford operatives."
In order to more clearly see Eliot's criticisms of 
education, his views are discussed under the following sub­
headings: culture and education, curriculum and education,
democracy and education, universities and education, and 
wisdom and religion.
Culture and Education 
Since Eliot criticizes the Unreal City for being 
dominated by materialism, it is logical to expect the same 
criticism from him regarding education. Individuals, classes, 
and nations are guilty of materialism when they want more 
education, not in order to obtain wisdom but to have a
^Eliot, "Views and Reviews [II],'' The New English 
Weekly, VII (June 20, 1935), 191.
2
Eliot, "The Problem of Education," The Harvard 
Advocate, 11.
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material advantage over others.^ When the "motive of snob­
bery" is gone from education, fewer people will receive it, 
because :
. . . if it is not going to mean more money, or more 
power over others, or a better social position, or at 
least a steady and respectable job, few people are 
going to take the trouble to acquire education. For 
deteriorate it as you may, education is still going 
to demand a good deal of drudgery.^
As long as this materialistic concept influences 
society's philosophy of education, people will assume that 
the more education provided for everyone the better society 
will be. Eliot says to accept this position is to fail to 
consider what kind of society is being perpetuated. Educa­
tion, without regard to the type of society that is being
3
produced, cannot be considered good within itself.
The attitude of students in places of higher learn­
ing has been affected by materialism, too. Undergraduates 
are sometimes so anxious about finding jobs that they fail 
to take a keen interest in their studies, and trying to find 
a job hinders their pursuit of an education.^
Industrialism, which is closely associated in Eliot's 
mind with materialism, influences educational policies. He 
contends, for instance, that one of the reasons people favor
^Eliot, "Modern Education and the Classics," in 
Selected Essays, pp. 452-453.
^Ibid., p. 452.
^Ibid., pp. 453-454,
4
Eliot, "The Aims of Education; 2, The Interrelation 
of Aims," in Criticize the Critic, p. 80.
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raising the age for leaving school is that they do not want
youth under the destructive influence of industrialism until
absolutely necessary. The school is expected to protect and
provide for youth when society and the family are inadequate.
He asks for an honest look at the situation and suggests:
Instead of congratulating ourselves on our progress, 
whenever the school assumes another responsibility 
hitherto left to parents, we might do better to admit 
that we have arrived at a stage of civilization at 
which the family is irresponsible, or incompetent, or 
helpless; at which parents cannot be expected to train 
their children properly; at which many parents cannot 
afford to feed them properly, and would not know how, 
even if they had the means; and that Education must 
step in and make the best of a bad job.^
Yet Eliot maintains the school cannot do all the 
family and society used to do; the school can only transmit 
a part of culture. If it is to transmit this facet of cul­
ture effectively, the other segments of society need to work
2
toward the same goals.
If people expect schools to transmit the whole of
3
culture, they expect too much. To expect schools to trans­
mit the totality of culture is to confuse the roles of formal
and informal education. The informal aspects of education
4 5need to be returned to society, particularly to parents.
^Eliot, Christianity and Culture, p. 181.
^Ibid., p. 183.
^Ibid., p. 120.
^Eliot, "The Aims of Education: 1. Can 'Education'
be Defined?," in Criticize the Critic, p. 69.
^Eliot, "Towards a Christian Britain," in The Church 
Looks Ahead (London: Faber and Faber Ltd., 1941), p. 110.
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When people talk about education transmitting culture, 
Eliot thinks there is another problem most people do not 
recognize. People think culture is a possession of a small 
group, the elites. Education, according to many people, is 
supposed to introduce all students to the culture of this 
minority. When educators do this, they encourage people from 
other levels of culture "to neglect or despise that culture 
which they should possess and from which the more conscious 
part of culture draws vitality,"^ This approach leads to the 
adulteration of the culture that is presented. Due to Eliot’s 
emphasis on this point, Sayers and Madden conclude that he 
believes "that common education discriminates not just against 
certain kinds of children, but against all, through the bas­
tardization and loss of distinctiveness of their respective 
2
cultures."
In the light of this view, it is easy to see why Eliot 
objects to nations becoming too intimate in pedagogical mat­
ters, Nations ought to work together in order to exchange 
beneficial concepts, but they should realize that educational 
conformity among nations is detrimental if it ignores the 
concept that education should combine universal and particular 
needs in order to produce people who are citizens of the
^Eliot, Christianity and Culture, p. 184.
2
Sayers and Madden, Education and the Democratic 
Faith, p. 282,
48
world as well as of particular regions.^ On the other hand,
an overemphasis on the universal aspect of education is not
the only danger of contemporary education. Education already
2
suffers from "excessive nationalism." The desire to avoid 
excessive nationalism partly explains why Eliot thinks uni­
versities should be independent of the governments that sup-
3
port them in order that they might pursue truth and wisdom.
As an example of cultural conformity in higher edu­
cation, Eliot mentions the past trend of universities in the 
United States to conform to the image of German universities. 
He blames much of this conformity on the leadership of 
Charles W. Eliot of Harvard University.^
Eliot's understanding of culture and education also 
makes him skeptical of much of the educational planning that 
he sees. ■ He feels many educational plans are designed by 
people who assume society is going to change very little in 
the future. Another assumption, as erroneous as the first, 
is that society is going to change but educators know how 
society will be changing in the future. For Eliot both of
^Eliot, "Britain and America: Promotion of Mutual
Understanding," The Times Educational Supplement, November 4, 
1944, p. 532.
2
Eliot, "The Man of Letters and the Future of Europe," 
Horizon, 388.
^Eliot, Christianity and Culture, p. 201.
^Bliot, "The Aims of Education: 3. The Conflict Be­
tween Aims," in Criticize the Critic, p. 95.
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these assumptions are so fallacious that they merely need 
to be stated in order to refute them.^
Curriculum and Education 
The impact of a chaotic culture upon education appears 
to be ubiquitous. Educational aims have been shattered. 
Experimentation and yet conformity have dominated the educa­
tional scene. Wisdom has disappeared from the classroom. All 
of these conditions, however, will remain until society has 
"a certain uniformity of culture, expressed in education by a
settled, though not rigid agreement as to what everyone should
2
know to some degree."
Eliot, supporting the previously mentioned notion, 
says those who suggest Latin and Greek are not important are
3
unaware of the foundations of Western civilization. He not 
only thinks that the classics are pillars of the present 
social and political systems, but he amplifies this by saying 
contemporary society has undermined itself by ignoring its 
moral pilot, Aristotle.^
On the same general theme, he says the present-day 
teaching of philosophy is dry. This fault does not stem
^Eliot, "Education in a Christian Society," The 
Christian News-Letter, 1.
^Eliot, Christianity and Culture, p. 33.
3
Eliot, "Notes: The Classics in France— and in
England," The Criterion, II (October, 1923), 104.
“^ Eliot, "Euripides and Professor Murray," in Selected
Essays, p. 47.
50
solely from the teachers of philosophy but from the entire 
educational system. The system has failed because it allows 
students who do not have a humanistic background to study 
philosophy. The final result is that society reaps, among 
other whirlwinds, pragmatism.^
Eliot does not enumerate his objections to pragmatism, 
but it is apparent he rejects a complete reliance upon its 
epistemological viewpoint. Eliot speaks through Archbishop 
Thomas Becket when the Archbishop rebukes his priests for 
seeking to protect him from death in the Cathedral :
Unbar the door !
You argue by results, as this world does.
To settle if an act be good or bad.
You defer to the fact. For every life and every act 
Consequence of good and evil can be shown.
And as in time results of many deeds are blended 
So good and evil in the end become confounded.^
Eliot's other comments on pragmatism include his say­
ing its greatest weakness is it "ends by being of no use to
3
anybody." He praises his former professor at Harvard,
Irving Babbitt, for opposing the "heresies of the school of 
4
John Dewey."
^Eliot, "Second Thoughts about Humanism," in Selected 
Essays, p. 434.
2
Eliot, "Murder in the Cathedral," in Complete Poems 
and Plays, pp. 211-212.
3
Eliot, "Francis Herbert Bradley," in Selected Essays,
p. 88.
"^Eliot, "A Commentary," The Criterion, XIII (October,
1933), 117,
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Since Eliot favors a humanistic background before 
studying philosophy, one might think he is not critical of 
humanism. Such an impression would be false, however. He 
strongly favors humanism as far as it goes and thinks, 
although it is presently neglected, it is second only to 
religion in stabilizing culture.^ He, moreover, concurs with 
humanism's opposition to both specialized and miscellaneous 
curriculums,^
Conversely, he opposes humanism because it is in 
"the arms of John Dewey and a committee of Unitarian clergy. 
She is a fallen sister; we cannot now speak of her in front
3
of the children." Humanism is ultimately inadequate because
it stops short of a real philosophy of education which must
rest upon either dogmatic naturalism or dogmatic supernatural- 
4
ism.
Returning to Eliot's comments on the curriculum, one 
finds him objecting to the formal teaching of modern poetry. 
By formal teaching, he means teaching plus examination over
"Eliot, "Literature," in The Unity of European 
Culture (N.p.: [British Broadcasting Corporation], 1953),
p. 21,
2
Eliot, "The Christian Conception of Education," in 
Malvern, 1941; The Life of the Church and the Order of 
Society; Being the Proceedings of the Archbishop of York's 
Conference (New York: Longmans, Green and Co., 1941), p„ 205.
3
Eliot, "A Commentary," The Criterion, XII (July, 
1933), 643.
4
Eliot, "The Christian Conception of Education," in 
Malvern, 1941, p. 205,
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the material. Even when no examinations are given, students
should not be required to study much contemporary poetry.^
Levy says Eliot objects to such studies on at least two
grounds: (1) the good student will study modern poetry on
his own, and (2) it is too early to know which modern poets
2
are worthy of study.
Eliot's criticism of studying modern poetry and other
literature is related to his emphasis on the classics and
their fundamental importance to Western culture. He amplifies
his feelings in his essay on "Religion and Literature":
It is not that modern literature is in the ordinary 
sense "immoral" or even "amoral"; and in any case to 
prefer that charge would not be enough. It is simply 
that it repudiates, or is wholly ignorant of, our most 
fundamental and important beliefs ; and that in con­
sequence its tendency is to encourage its readers to 
get what they can out of life while it lasts, to miss 
no "experience" that presents itself, and to sacrifice 
themselves, if they make any sacrifice at all, only for 
the sake of tangible benefits to others in this world 
either now or in the future.^
An additional criticism of contemporary curricular 
practices is Eliot's objection to the trend that one subject 
is as good as another,^ especially to the idea that Greek
^Eliot, "On Teaching the Appreciation of Poetry," 
Teachers College Record, 220-221.
2
Levy and Scherle, p. 113.
3
Eliot, "Religion and Literature," in Selected Essays,
p. 354.
^Eliot, "The Christian Conception of Education," in 
Malvern, 1941, p. 203.
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and Latin are of little value to present-day students.^ He
objects to any manifestation of this trend, such as the elec- 
2
tive system. The elective system often leads to either 
specialized study or to miscellaneous study. Both of these 
choices are detrimental to the development of wisdom since
3
the humanities are usually neglected. Eliot's concern for 
the humanities causes him to be skeptical of any recommenda­
tion that makes physical training as important as literary
4
study.
The freedom to study any subject is particularly 
detrimental at an early age because some studies provide 
"poor training for the m i n d . E c o n o m i c s  is one such study; 
it is based on too many erroneous theories and disowns its 
parent, ethics. Likewise, Eliot is against studies that are 
"too minute and particular" and have little relationship to 
"the general business of living."^
One of the reasons that Eliot objects to a neglect 
of the Latin and Greek classics is that he thinks that to
^Eliot, "Modern Education and the Classics," in 
Selected Essays, p. 457.
2
Eliot, "The Christian Conception of Education," in 
Malvern, 1941, pp. 203-204.
3
Eliot, "Catholicism and International Order," in 
Essays Ancient and Modern, p. 117.
"^Eliot, After Strange Gods, pp. 56-67.
^Eliot, "Modern Education and the Classics," in 
Selected Essays, p. 456.
^Ibid.
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neglect them hinders the development of poets. The poet needs
a classical background and culture if he is going to be able
to develop properly.^ Society needs the same background if
2
it is going to avoid the provincialism of time. Mankind
3
needs to know the past and its influence on the present; 
society must realize that "Time present and time past / Are 
both perhaps present in time future, / And time future con­
tained in time p a s t . E l i o t  is so emphatic about studying 
the past, because of its influence on the present and future, 
that he warns that its neglect will mean "a relapse into 
unconsciousness" for society.^
Eliot's emphasis on the past can also be seen when 
he discusses subjects that are primarily concerned with the 
present. He does not think that economics, government, and 
sociology can be taught "beyond a point, to those who are 
not going to be individually concerned with t h e m . T h e s e
^Eliot, The Classics and the Man of Letters (London: 
Oxford University Press, 1942), pp. 5-7.
2
Eliot, What Is a Classic? (London: Faber and Faber
Limited, 1945), p. 30.
3
Eliot, "Euripides and Professor Murray," in Selected 
Essays, p. 50.
^Lliot, "Burnt Norton," in Complete Poems and Plays,
p. 117.
^Eliot, "A Commentary," The Criterion, III (April,
1925), 342
®E
of Aims," in Criticize the Critic, p. 89.
liot, "The Aims of Education: 2. The Interrelation
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subjects concern most people as members of society, not as 
individuals. Only people who expect to have a profession 
related to these areas can study them in depth; therefore,
"The desire to vote always for the right candidate cannot 
become the ambition of a lifetime."^
Democracy and Education
Although the cultural impact upon the traditional
curriculum has seriously altered the nature of present-day
studies, Eliot turns his attention from this issue to the
question, "Who should be educated?" The tendency for society
to provide education for, even impose upon, more and more
2
people appalls Eliot. Providing education for everyone is 
a tendency that Eliot dislikes, but the imposition of educa­
tion upon everyone is to treat them like "some innocent tribe
3
of savages to whom we are impelled to deliver the true faith."
One of the major reasons for the spread of education, 
Eliot says, is the idea of equality of educational opportu­
nity. This "democratic philosophy" of education has become 
so deeply engrained in people that it is in danger of becoming 
an uncriticizable dogma.^ Since the concept is seldom
^Eliot, "The Aims of Education: 2. The Interrelation
of Aims," in Criticize the Critic, p. 90.
2
Eliot, "Frontiers of Criticism," in On Poetry and 
Poets (New York: The Noonday Press, 1957), p. 114.
3
Eliot, Christianity and Culture, pp. 183-184.
‘^Eliot, "Education in a Christian Society," The 
Christian News-Letter, 4.
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analyzed, society insists "upon 'educating' too many people;
1
and Heaven knows what for."
To have a right to education, regardless of ability,
2
says Eliot, dilutes education; and dilution is eventually 
the outcome of any society that stresses quantity rather than
3
quality. He thinks the emphasis on quantity may be based 
on the assumption that education is good within itself. He 
says :
. . . it is at least an open question, whether for the 
majority of human beings there is not an optimum amount 
of school instruction, and an optimum of knowledge, that 
they are able to acquire without excessive and delete­
rious strain. It is at least an open question whether 
we cannot injure society and the individual as much by 
over-education, as by not providing enough.4
He also challenges the assumption that is sometimes 
associated with the previous assumption: that educated peo­
ple are happier than the uneducated. Some uneducated people 
think more education would make them happier simply because 
they have been told so. Others might be discontent because 
their educational background excludes them from excelling in 
certain professions.^
^Eliot, "A Commentary," The Monthly Criterion, IV 
(July, 1927), 2.
2
Eliot, "Modern Education and the Classics," in 
Selected Essays, p. 453.
3
Eliot, Reunion by Destruction, p. 20.
"^Eliot, "Education in a Christian Society," The 
Christian News-Letter, 3,
^Eliot, Christianity and Culture, p. 176.
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Eliot mentions that a person may actually become un­
happy as a result of his education; one may be educated above 
his social tastes and, thereby, experience an inner division. 
He explains, by way of summary, "Too much education, like too 
little education, can produce unhappiness."^
Illustrations of education and unhappiness are found 
in Eliot's plays. Mary Monchensey thinks that more education 
would make her better qualified to compete in her social 
group; therefore, she would be happier. After missing her 
chance for an education, she confesses to her former school
principal, "I really wish that I'd taken your advice / And
2
tried for a fellowship, seven years ago."
The strain of being educated above one's social level
is manifested in Federico Gomez. He says to Lord Michael
Claverton-Ferry:
I was just about as different as anyone could be 
From the sort of men you'd been at school with—
I didn't fit into your set, and I knew it.
When you started to take me up at Oxford
I've no doubt your friends wondered what you found in me—  
A scholarship boy from an unknown grammar school.3
The inner division of Gomez is apparent as he blames
Lord Claverton-Ferry:
^Eliot, Christianity and Culture, p. 175.
2
Eliot, "The Family Reunion," in Complete Poems and 
Plays, p. 245.
3
Eliot, "The Elder Statesman," in The Complete Plays
of T. S. Eliot (New York: Harcourt; Brace & World, Inc.,
1967), p. 309.
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You led me on at Oxford, and left me to it.
And so it came about that I was sent down 
With the consequences which you remember:
A miserable clerkship— which your father found for me,
And expensive tastes— which you fostered in me.
And, equally unfortunate, a talent for penmanship.
Hence, as you have just reminded me 
Defalcation and forgery.^
Equal opportunity may be objected to on other grounds 
says Eliot. The intellectual ability of a student is often 
the sole criterion upon which the conception of equal educa­
tional opportunity is based. When this criterion alone is 
used to admit students to schools, the cultural influence of 
the family and of the class is weakened. To avoid cultural
decay, a system based upon ability and privilege should be 
2
used.
Eliot approaches the dangers of equal educational 
opportunity from still another angle. He argues that if the 
conception is logically followed every institution will have 
to have equal facilities and personnel. No institution would 
be allowed to offer a better education merely because it 
could charge a higher tuition.
If Americans are not willing to follow the implica­
tions of equal opportunity at this point, they are advocating 
"a limited equality, an equality qualified by a good deal of
^Eliot, "The Elder Statesman," in The Complete Plays 
of T. S. Eliot (New York: Harcourt, Brace & World, Inc..
1967), p. 308-309.
^Eliot, Christianity and Culture, pp. 178-179.
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inequality."^ Many Englishmen would go this far, Eliot
believes, and would abolish all private schools or make them
2
a part of the state system.
Logically, educational equality leads not only to a 
national system of education— if it is to really be equal—  
but to a uniform world system of education. If uniform 
national and world systems of education emerge, the state 
must become more active in education. As this occurs the 
state will affect the meaning of equality of opportunity and 
actually make inequalities by offering greater financial help 
and other advantages to those willing to enter vocations that
3
are most helpful to the aims of the state. With all of these 
criticisms in mind, Eliot_implies that it is better to deprive 
a few great people of an education by not having equal oppor­
tunity than it is to destroy culture by having it.^ In the 
final analysis, "if we had to choose, it would be better that 
a few people should be educated well, than everyone should 
be educated moderately well.
^Eliot, "The Aims of Education: 3. The Conflict
between Aims," in Criticize the Critic, p. 101.
^Ibid.
^Ibid., pp. 102-103.
^Eliot, Christianity and Culture, p. 179.
^Eliot, "The Man of Letters and the Future of Europe," 
Horizon, 388.
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Universities and Education 
Eliot's criticism of higher education is an exten­
sion of his criticism of culture, curriculum, and democracy. 
The undesirable qualities of each of these realms have pene­
trated higher education. Higher education tends to go from 
one extreme to another as it conforms to educational patterns 
and developments in the world.^ Universities have capitu­
lated to the elective principle even though adolescents can­
not be expected to know that a knowledge of Greek and Latin
2
is essential to understanding other realms of knowledge.
The motif of equal opportunity has caused universities to 
open their doors to too many students. About one third of 
the student population of 1932 would have been a sufficient
3
number receiving higher education.
A required classical curriculum and a limited student 
enrollment would not necessarily make a university a sound 
educational institution. Higher education is based upon a 
strong educational foundation early in life. If elementary
4
education is inadequate, higher education will deteriorate.
Eliot, "American Critics," review of The Reinterpre­
tation of American Literature, ed. by Norman Foerster, in 
The Times Literary Supplement, January 10, 1929, p. 24.
2
Eliot, "Modern Education and the Classics," in 
Selected Essays, p. 457.
^Ibid., p. 454.
^Ibid.
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On the other hand, Eliot does not favor an educational 
revolution on the lower levels unless there is evidence to 
justify the revolution. He specifically objects to any rev­
olution that would produce "the dreary picture of Montessori 
schools.
The revolution he offers, if it can be called such,
is that society should be careful before it extends the age
that children may leave school. To lengthen the time children
attend elementary educational institutions would increasingly
handicap the schools because they are already overcrowded.
Elementary education should be strengthened by providing more
money for better accommodations, higher salaries, and more
2
teachers so the size of classes can be reduced.
Educators, Eliot stresses, have not been doing this. 
Instead the emphasis has been on higher education. Univer­
sities have been growing larger and larger, especially in 
America; and now that large universities are almost reproduc­
ing themselves it is difficult to stop the reproductive cycle,
3
The same danger exists for English universities.
Eliot partially blames oversize universities on ad­
ministrators and boards that accept large gifts from
^Eliot, "A Commentary," The Criterion, III (January, 
1925), 163.
^Eliot, "The Aims of Education: 3. The Conflict
between Aims," in Criticize the Critic, pp. 100-101.
3
Eliot, "Modern Education and the Classics," in 
Selected Essays, pp. 454-455.
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philanthropie organizations. A university should grow grad­
ually, not suddenly as the result of a large gift. Sudden 
growth may mean more university machinery, greater centraliza­
tion of control, and may perhaps even end in a megalopolitan
• ^  1 university.
Eliot opposes a centralized administration because
he thinks that the more independence a university has the more
chance there is that some professors will be concerned with
acquiring and imparting wisdom. The cultivation of wisdom is
the highest duty of the university, not research or technical 
2
accomplishment.
3
To Eliot higher education is also too secular. Both 
atheistic and nonsectarian universities "form minds more and 
more adapted to secularism, less and less equipped to appre­
hend the doctrine of revelation and its consequences."^ While 
Eliot likes neither atheism nor nonsectarianism, he prefers 
an atheistic university to a nonsectarian university. He 
thinks nonsectarianism is more damaging to religious belief 
than atheism.^
^Eliot, "A Commentary," The Criterion, XVII (January, 
1938), 254-256.
^Ibid., pp. 256-257.
3
Eliot, "Modern Education and the Classics," in 
Selected Essays, p. 459.
"^Eliot, "I. By T. S. Eliot," in Revelation, p. 37.
^Eliot, "The Problem of Education," The Harvard 
Advocate, 12.
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Wisdom and Religion
Eliot's concluding criticisms of higher education—  
the increase of secularism and the decrease of wisdom— are 
criticisms that extend to all ramifications of education. He 
believes that wisdom and religion are neglected more than any 
other values in education.^
Part of the reason for this neglect is that society
2
confuses wisdom and knowledge and informations He asks, 
"Where is the wisdom we have lost in knowledge? / Where is
3
the knowledge we have lost in information?" Added to this 
confusion is the fact that holiness is confused with natural 
goodness.^ He adds that wisdom has also been neglected in 
order for schools to promote social change.^
Another factor is that education has come to mean 
training the mind. Training the mind may produce scholarly, 
efficient, and powerful people, but never wise people.^ The 
twilight of wisdom in the schools has, furthermore, been
^Eliot, "Education in a Christian Society," The 
Christian News-Letter, 1.
^Ibid., p. 2.
3
Eliot, "Choruses from 'The Rock,'" in Complete Poems 
and Plays, p. 96,
^Eliot, "Education in a Christian Society," The Chris­
tian News-Letter, 2.
^Eliot, Christianity and Culture, p. 175,
^Eliot, "Education in a Christian Society," The Chris­
tian News-Letter, 2.
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accompanied by educational stress of scientific specializa­
tion and a slighting of the humanities.^
Society will continue to suffer with its numerous
problems as long as education slights wisdom and does not
2
cultivate a passion for ideas. Eliot desires, therefore, 
that education return to the classical concept of wisdom. 
Classical or worldly wisdom is folly, however, unless it is 
supported by divine wisdom. Divine wisdom's greatest reposi-
3
tory is the Roman Catholic Church.
As Eliot turns his attention from wisdom to religion, 
he objects to the trend to substitute poetry for religion in 
schools.^ His objection at this point is better understood 
by realizing that he defines education as "a training of the 
mind and of the sensibility, and intellectual and an emotional 
discipline."^ Ultimately education must be religious if it 
is going to meet both of these needs because the discipline 
and training of the emotions is only possible through a
^Eliot, "Catholicism and International Order," in 
Essays Ancient and Modern, p. 117.
2
Eliot, "Political Theorists," review of A Defence 
of Conservatism, by A. M. Ludovici and other books, in The 
Criterion, VI TUuly, 1927), 70,
3
Eliot, "Catholicism and International Order," in 
Essays Ancient and Modern, pp. 117-118.
‘^Eliot, "Shakespeare and the Stocism of Seneca," 
Selected Essays, p. 118.
^Eliot, "A Commentary," The Criterion, (July, 1934),
628.
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"dogmatic religion."^ Poetry is no substitute because it is
too inclusive and nebulous in its religious implications.
The issue of religion is given considerable attention
by Eliot. When writing on the aims of education, he says
that morality is not being just well informed and able to
reason; the child's social conscience is primarily the con-
2
cern of the home anyway, not that of the school. As soon 
as he expresses his feelings on this topic, he turns to dis­
cuss two different questions concerning religion and educa­
tion: the place of religion in education and the place of
education in religion.
He thinks there are four fundamental solutions to
3
the issue of religion in education. First, if a nation is 
allegiant to one faith, then state institutions can teach 
that religion. Under this set up, the state may or may not 
permit other institutions of a religious or an irreligious 
nature to exist. He feels it is unchristian, however, to 
suppress or coerce people of no faith or of a minority faith.
Second, a nation may take the viewpoint that there 
should be a complete separation of religion from education.
Eliot, "Religion without Humanism," in Humanism and 
America, ed. by Norman Foerster (New York: Farrar and Rine­
hart, Incorporated, 1930), p. 110.
2
Eliot, "The Aims of Education: 2. The Interrelation
of Aims ;" Criticize the Critic, p. 85.
3
Eliot, "The Aims of Education: 4. The Issue of
Religion," Criticize the Critic, pp. 109-116.
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No religious beliefs would be inculcated at any level of 
instruction. The home, church, and theological institution 
would be the appropriate places for religious instruction,
A third approach is to teach the common beliefs of 
the majority of the people in a particular area. Specific 
denominational views would be left to the parents and to the 
ministers.
A final suggestion, which is similar to the second, 
is that state institutions would teach no religion but would 
permit a variety of sectarian schools to develop. Sectarian 
schools could exist at all academic levels.
None of these approaches, Eliot decides, is satis­
factory, The first approach is inadequate because it could 
only work in a country where there is religious homogeneity. 
An added weakness is that the church may control the state 
or vice versa.
The second viewpoint, complete separation of religion 
from education, is inadequate because if education is to 
develop the latent powers of the pupil it must develop all 
of them. This approach would ignore or deny that man has 
spiritual potentialities. Moreover, to isolate religion to 
the private life of a person will eventually destroy it all 
together,
When it comes to teaching the common beliefs of the 
majority, Eliot strongly objects. This procedure implies 
that the only important doctrines are the common beliefs
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while in reality the distinctive doctrines may be as important 
or more important. Indeed, if the state utilizes this idea, 
it may propagate a religion of its own, a common doctrine 
religion, that serves to weaken all churches.^
The fourth suggestion is grossly wrong because;
If the denominational school embodies the correct theory 
of the relation of religion to education, then it is 
deplorable that the greater part of the population should 
be deprived of its advantages; if the secular school 
embodies the correct theory, then it is questionable 
whether the denominational school should not be, to put 
it mildly, discouraged.
The fourth suggestion is inadequate since all reli­
gions cannot be correct. Minority religions may object to 
this technique if they realize that their views are simply 
being tolerated, not appreciated.
Yet, one of these approaches will normally have to be 
practiced; each country will have to select an approach that 
can be best adapted to its culture. When a country does 
adapt a measure, it should be fully aware that its approach 
is not totally adequate, and it will remain that way as long 
as people disagree over the ultimate nature of man. Eliot 
rejects, however, any attempt under any arrangement to study 
the Bible as literature. He feels that a study of this nature
^Eliot, Reunion by Destruction, p. 10.
2
Eliot, "The Aims of Education: 4. The Issue of
Religion," in Criticize the Critic, pp. 110-111.
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is merely admiring the Scriptures as a monument over the grave 
of Christianity.^
Eliot, contrary to what most religionists are inter­
ested in, is not keenly interested in the place of religion 
in education. People who are concerned with religion in edu­
cation start at the wrong end of the problem. Education,
apart from the many other factors of culture, can neither
2
build nor destroy strong faith. If a nation is going to have 
strong religious convictions, it must be primarily interested 
in the place of education in religion or the place of educa­
tion in a religious culture.
Although there are many ramifications of Eliot's 
criticism of contemporary education, each facet is a logical 
extension of his views of culture. Since culture is so impor­
tant to his educational philosophy, his recommendations for 
a living and growing culture need to be examined before study­
ing his recommendations for education.
^Eliot, "Religion and Literature," in Selected Essays,
p. 344.
^Eliot, "The Classics and the Man of Letters," in
Criticize the Critic, p. 161.
CHAPTER V
THE CHRISTIAN SOCIETY: THE CITY OF GOD
If society is unreal, culture is decadent, education
is chaotic, and the three are inseparable, a new social order
is needed if a proper educational system is to flourish.
What type of society should be built becomes the fundamental
question for Eliot.^
His answer to this question is that the new society
should be a Christian society which will be an imperfect like-
2
ness of the ideal City of God. If society is Christian, it 
will be a natural society, too. A Christian society is 
natural in that it does not stymie man's natural religious
3
inclinations, is based upon natural moral concepts that are 
just as natural as any laws discovered by scientists,^ is 
founded upon man's natural tendency to form loyalties to his
^Eliot, "The Aims of Education: 1. Can 'Education' 
be Defined?" in Criticize the Critic, p. 70.
^Eliot, "A Commentary," The Criterion, XIV (April, 
1935), 435.
^Eliot, "I. By T. S. Eliot," in Revelation, p. 34.
^Eliot, "Introduction," in The Wheel of Fire, by 
G. Wilson Knight (London: Oxford University Press, 1930),
p. xviii.
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family, region, and class,^ is established upon the natural
2
need of most people to live in rural areas, and is stabilized
3
by a natural degree of unity and diversity.
4
Even though the City of God would not be a theocracy, 
Eliot knows that many people will be repelled by it. He says 
one should realize, however, that many people are already 
repelled by contemporary society. The options open for con­
sideration are contemporary society, which he compares to 
hell; and the Christian society, which he compares to purga­
tory. He elaborates on this idea by writing:
. . . that the only possibility of control and balance
is a religious control and balance; that the only hope­
ful course for a society which would thrive and continue 
its creative activity in the arts of civilisation, is to 
become Christian. That prospect involves, at least, 
discipline, inconvenience and discomfort: but here as
hereafter the alternative to hell is purgatory.5
In the City of God, the most important problem— with
the single exception of religion— is education.^ The next
most important problem is the proper use of land. The proper
utilization of land includes its agricultural use and the
^Eliot, Christianity and Culture, pp. 121ff.
^Eliot, "A Commentary," The Criterion, XI (October, 
1931), 72.
^Eliot, Christianity and Culture, pp. 123-157.
4
Eliot, "Catholicism and International Order," Essays 
Ancient and Modern, p. 118.
^Eliot, Christianity and Culture, p. 19.
^Eliot, "A Commentary," The Criterion, XIII (July,
1934), 628.
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problem of achieving a balance between the urban and rural 
life.^
As Eliot describes his concept of a Christian society, 
he is basically concerned with the possibility of a Christian 
England. He assumes that similar arrangements in other coun­
tries would be possible if based upon the religious traditions 
of each country. In countries like the United States of 
America and Canada, it would be virtually impossible to es­
tablish a Christian society because they are religiously
heterogeneous. Yet these societies might continue to exist
2
indefinitely as somewhat religiously neutral societies.
Eliot is careful to note, in Christianity and Culture, 
that he is only giving an outline of a Christian society and 
that he is not going to describe how to bring about his
3
society. Details of a Christian society cannot be given 
because "we cannot fit God into a blue-print."^
As Eliot's City of God is described in this study, 
only the vital aspects will be sketched. These aspects in­
clude the three basic elements of society, the relationship 
of tradition and culture, the divisions of culture, the
^Eliot, "A Commentary," The Criterion, XVII (April,
1938), 482.
^Eliot, Christianity and Culture, pp. 36-37.
^Ibid., p. 20.
^Eliot, "Towards a Christian Britain," in The Church 
Looks Ahead, p. 114.
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relation between culture and government, and the roles of the 
church and state.
The Basic Elements of Society 
The Christian society that Eliot thinks is essential 
to his views of education has three fundamental elements: 
the Christian State, the Christian Community, and the Commu­
nity of Christians. The first of these elements includes the 
legislative, administrative, and legal aspects of the govern­
ment.^ The political leaders, contrary to what might be 
expected, do not have to be Christians. The explanation for 
this is that whoever is governing, whether believer or un­
believer, would govern the same since all political leaders
will be "confined, by the temper and traditions of the people
2
which they rule."
All statesmen will constantly be guided by the idea 
that a life of virtue is the purpose of the individual. In 
order to assure this, the political leaders will receive a 
Christian education. Their education would not compel belief
3
but would enable them to think in "Christian categories." 
Perhaps they will realize, as does Eliot, that a sound
^Eliot, Christianity and Culture, pp. 21-22,
^Ibid.
^Ibid., p. 22.
73
political philosophy is based upon orthodox theology and that
proper economic thought is based upon Christian ethics»^
The second element of society, the Christian Community,
refers to the great majority of mankind. The majority of
people will be Christians as a result of practice and habit.
Acting out of habit is necessary for them since their capacity
to think about religion is small. Their religion should be
so integrated with their everyday affairs that it will not be
unduly difficult for them to remain Christians. They will
live in communities comparable to the old parish, which was
2
based on direct personal relationships. Eliot is not sure 
how a proper balance of the urban and the rural life will be 
achieved but is sure it will be "from natural causes, and not
3
from the moral will of men,"
Although Eliot says he does not wish to discuss all 
of the phases of a Christian society, he explains that it 
must face:
. . . such problems as the hypertrophy of the motive of 
Profit into a social ideal, the distinction between the 
use of natural resources and their exploitation, the use 
of labour and its exploitation, the advantages unfairly 
accruing to the trader in contrast to the primary pro­
ducer, the misdirection of the financial machine, the 
iniquity of usury, and other features of a commercialized 
society .
^Eliot, "Last Words," The Criterion, XVIII (January,
1939), 272.
2
Eliot, Christianity and Culture, p. 25,
^Ibid.
^Ibid., p. 25,
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Since the Christian State is often guided by expe­
diency and the propensity of the Christian Community is 
toward "intellectual lethargy and superstition," the Community 
of Christians is needed.^ This group, although not a specific 
religious body, will consist of Christians who are mentally
and spiritually superior persons. Both laity and clergy,
2
along with some people who are called "intellectuals," will 
hold membership in the Community of Christians. Members will 
recognize other members by noting people who share their 
beliefs, culture, and educational background. They will in­
fluence each other and together mold the conscience of the 
people.^
In the City of God, there will be no dichotomy be­
tween Christians and non-Christians; the two groups will be 
mixed in all types of public functions, including education. 
This mixture of educational personnel will hopefully add to 
the intellectual vitality of the schools. Non-Christian 
teachers, however, will have to observe certain limitations. 
The precise limitations are not delineated, but Eliot adds:
The limitations imposed upon such persons would be simi­
lar to those imposed by social necessity upon the poli­
tician who, without being able to believe the Christian 
faith, yet has the abilities to offer in the public ser­
vice, with which his country could ill dispense.
^Eliot, Christianity and Culture, p. 28.
^Ibid., p. 30.
^Ibid., p. 34.
^Ibid., p. 29.
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Tradition and Culture 
Throughout Eliot's writings, his concern for tradition 
and culture is seen. At first his concern is essentially 
literary, but it develops into a total philosophical princi­
ple. At times when he writes about these two realms, he seems 
to be talking about the same thing while using two different 
terms. For example, he describes tradition as something that 
cannot be inherited and is to be obtained by great effort; 
that is, the historical sense, which includes an understanding 
of the past and its influence on the present, can be gained 
by "great labour."^ Beyond this description, he writes:
Tradition is not solely, or even primarily, the main­
tenance of certain dogmatic beliefs; these beliefs have 
come to take their living form in the course of the for­
mation of a tradition. What I mean by tradition'involves 
all those habitual actions, habits and customs, from the 
most significant religious rite to our conventional way 
of greeting a stranger, which represent the blood kin­
ship of 'the same people living in the same p l a c e . '2
When he defines culture, the close resemblance of it
to tradition is clear. Culture includes:
. . . all the characteristic activities and interests of 
a people: Derby Day, Henley Regatta, Cowes, the twelfth
of August, a cup final, the dog races, the pin table, 
the dart board, Wensleydale cheese, boiled cabbage cut 
into sections, beetroot in vinegar, nineteenth-century 
Gothic Churches and the music of Elgar.3
^Eliot, "Tradition and the Individual Talent," in
Selected Essays, p. 4.
2
Eliot, After Strange Gods, p. 18.
3
Eliot, Christianity and Culture, p. 104.
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Since Eliot believes that the overall behaviour of 
a people represents their beliefs, he says that culture is 
essentially "the incarnation (so to speak) of the religion 
of a people."^ In short, culture is what makes "life worth 
living.
The similarities between tradition and culture are 
apparent, but are the two the same? Sean Lucy does not think 
so. Lucy says that tradition refers to the living past that 
influences directly and indirectly culture, the living present. 
The living past provides the unity for the living present.
Thus the tradition of Greece, Rome, and Israel form the foun-
3
dation of Western culture.
If Lucy is correct— and he seems to be— the entirety 
of Eliot's thought, whether social, political, religious, or 
educational, finds its Rosetta stone in a proper understand­
ing of Eliot's idea of tradition and culture. Before looking 
at the implications of tradition and culture for education, it 
is best to further investigate their implications for society.
A society with a living tradition is one in which 
good change naturally grows out of good tradition.^ Tradition,
^Eliot, Christianity and Culture, p. 101.
^Ibid., p. 100.
Seân Lucy, T. S. Eliot and the Idea of Tradition 
(New York: Barnes and Noble, Inc., 1960), pp. 5-6.
^Eliot, "Reflections on Vers Libre," in Criticize
the Critic, p. 184.
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since it may be good or bad, is insufficient by itself; there­
fore, it should be evaluated by orthodoxy.^ Just as tradition
means more than traditional Christianity, orthodoxy means
more than orthodox Anglo-Catholicism» Orthodoxy does imply
2
Eliot's religious views, however. From a literary point of
3
view, orthodoxy is similar to classicism. Broadly defined, 
orthodoxy appears to refer to all correct thought that stems 
from the wisdom of Greece, Rome, and Israel.
For Eliot, then, tradition should be corrected by
orthodoxy and be altered by the present culture.^ Thus, 
"Tradition cannot mean standing s t i l l . C h a n g e ,  however, is 
not based on random experimentation but upon the permanent 
values of culture.®
Tradition and culture are also related to educational 
theory. Tradition has already been described as being ob-
7
tained by "great labour," Bantock interprets the phrase.
^Eliot, After Strange Gods, p. 62,
^Ibid., p. 21.
^Ibid., p. 25.
^Eliot, "Tradition and the Individual Talent," 
Selected Essays, p. 5.
®Eliot, After Strange Gods, p. 24.
®Eliot, "Literature and the Modern World," in America 
Through Essay, p. 386.
^Eliot, "Tradition and the Individual Talent,"
Selected Essays, p. 4.
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"by great labour," to mean by education.^ Support for this
interpretation is found in Eliot's remark that education will
2
always demand "a good deal of drudgery." Education, more­
over, is "a by-product of being interested, passionately
3
absorbed." Eliot also says that "much greater exertions" 
are needed if society is to understand contemporary histori-
4
cal and scientific data and that to educate one's mind and 
emotions calls for "the most arduous application to study 
Eliot, on the other hand, states a different means 
of transmitting tradition. "Tradition," he believes "may be 
conceived as a by-product of right living, not to be aimed 
at directly."^ Right living, to a degree, is relative, be­
cause tradition that is right for one culture is not always 
proper for another culture. The best life, which includes 
right living, is found by different peoples at specific times
7
and in various places.
^Bantock, T. S. Eliot and Education, p. 39.
2
Eliot, "Modern Education and the Classics," in 
Selected Essays, p. 453.
3
Eliot, "A Sceptical Patrician," review of The Educa- 
tion of Henry Adams, by Henry Adams, in The Athenaeum,
(May 23, 1919), 362.
‘^ Eliot, "Euripides and Professor Murray," in Selected 
Essays, p. 50.
^Eliot, "Education in a Christian Society," The 
Christian News-Letter, 2.
^Eliot, After Strange Gods, pp. 29-30,
^Ibid., pp. 18-19.
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The good life is lived in a vital culture, and cul­
ture is a "by-product of our education,"^ This general idea 
becomes somewhat confusing when Eliot writes, "education is
not so much the generator of our culture as the offspring of 
2
it. "
Thus far four important ideas have come to light 
concerning Eliot's triangle of tradition, culture, and edu­
cation. First, tradition is obtained through education. 
Second, tradition is a by-product of the good life. Third, 
culture is a by-product of education. Fourth, education is 
a by-product of culture.
How are these various statements of Eliot to be 
interpreted? First of all, tradition is to be understood as 
being transmitted by education and by right living. Through 
an education, Eliot expects a person to gain the historical 
sense. As a person is permeated with the living past, he 
lives the right kind of life. His right living naturally 
passes on living tradition with no conscious effort.
A second thought to keep in mind is that culture, 
which includes right living, is a by-product of education.
As tradition permeates the thinking of people, it, as the 
living past, naturally becomes a part of the living present 
or culture. Culture is a by-product of education, because
^Eliot, "Education in a Christian Society," The 
Christian News-Letter, 2.
2
Eliot, The Classics and the Man of Letters, p. 27.
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education enables a person to obtain tradition which uncon­
sciously directs culture.
Finally, education is a by-product of culture. Once 
the cycle of tradition, culture, and education has begun, then 
education— in addition to producing culture by teaching or 
transmitting tradition— becomes a by-product of culture. 
Education, both formal and informal, is a by-product because 
a living culture naturally penetrates educational thought 
and produces an educational system consistent with itself.
Eliot believes that if he can encourage the teaching 
of history, in its broadest sense, the schools will begin 
cultivating a living culture. When Christian truth is taught 
as a part of this tradition, society and education will 
gradually and naturally become a Christian society.
Culture and Its Divisions
Since the City of God is a natural society, it will 
have a number of divisions. Foremost in Eliot's mind when 
he thinks about the divisions within his Christian society 
are divisions that come about as a result of classes, regions, 
and religions.^ He warns that these elements, although they 
are essential to a Christian society, cannot be intentionally 
aimed at because to do so would produce an artificial culture. 
These divisions, just like many other aspects of the culture, 
are the products of "a variety of more or less harmonious
^Eliot, Christianity and Culture, pp. 87-88.
81
activities, each pursued for its own s a k e . A l t h o u g h  these
divisions will naturally develop, society needs to combat
emotional and intellectual prejudices that hinder their 
2
development.
To understand Eliot's views of culture and its divi­
sions, his conception of the meaning of culture needs to be 
explained. Eliot talks about culture in at least three 
realms: (1) individual culture, (2) class culture, and
(3) national culture. These realms of culture may have 
different qualities, such as urbanity, scholarship, and being 
knowledgeable of the arts. The person who has these qual­
ities is sometimes called cultured. No one is ever perfectly 
cultured although some people are often considered more cul-
3
tured than others.
In more advanced levels of culture, some functions 
are ascribed more honor than others; classes or social divi­
sions naturally develop as a consequence. Each person has 
a function within his class, and his class has a function 
within its broader social units. As society evolves, the 
cultural elite naturally become the dominant class. As the 
more conscious part of society, the elites are more responsi-
4
ble for the development of culture.
^Eliot, Christianity and Culture, pp. 91-92.
^Ibid., p. 92.
^Ibid., pp. 93-95,
^Ibid., pp. 107, 114-115.
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Since each class plays a vital role in the total
culture, Eliot says that elites of society must come primarily
from the cultural elite. If elites of society are selected
just on the basis of their intelligence, eventually there
will be no cultural elite to transmit its culture.^ The
transmission of culture by the elites, as well as by other
2
classes, is done basically through the family. The family, 
as Eliot interprets it, includes the living, "the dead, how-
3
ever obscure, and , . . the unborn, however remote,"
As the major instrument of cultural transmission, the 
family is highly important as an informal educational agent. 
Since the family is so important, formal education should not 
take over its duties. Instead, society should help the family
4
to help itself. If the family fails in its function, the 
rest of society will fail since the family is the nucleus of 
other cultural channels, such as classes and regions,^
Eliot is skeptical of past attempts at regionalism 
but still feels that it is essential to a Christian culture. 
Too much or too little regionalism can be harmful, but
^Eliot, Christianity and Culture, p. 110.
^Ibid,, p. 115,
^Ibid., p, 115.
"^Ibid., p. 181.
^Ibid,, p. 125.
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regionalism is needed.^ The region is needed to interact
2
with the larger culture so both will remain healthy„ Even 
the language of a region is important if it is to maintain 
its distinct qualities. The language of a region should be 
preserved in its literature, or the spread of education will
3
destroy it. People moving from one region to another will 
cause regions to deteriorate; therefore, most people should 
live in the area where they were born,^ If most people live 
where they were born, the majority of the population will 
make their living from the soil. He urges that agriculture 
"be saved and revived because agriculture is the foundation 
for the Good Life in any society; it is in fact the normal 
life.
Before proceeding further, a fundamental postulate 
of Eliot's philosophy needs to be explained. Eliot says 
excessive freedom leads to an atomic view of society. Atomism 
will eventually destroy the family, class, region, nation, 
and civilization itself if allowed to flourish as an ideology. 
Too much order, on the other hand, leads to total conformity 
within culture or, perhaps, to a rigid class structure. Thus,
^Eliot, Christianity and Culture, pp. 123-126,
^Ibid., p. 129.
^Ibid., p. 130,
^Ibid., p. 125.
^Eliot, "A Commentary," The Criterion, XI (October, 
1931), 72,
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"The danger of freedom is deliquescence; the danger of strict 
order is petrification."^
To avoid both extremes, Eliot believes society needs 
a creative and progressive conflict created by diverse 
opinions. The more conflicts of this nature that society has, 
the better. Every phase of society will have both allies and
2
opponents. In this way no one conflict will dominate society.
With this concept in mind, Eliot says that:
. . .  an atmosphere of diverse opinions seem to me on 
the whole favorable to the maturing of the individual; 
because when he does come to a conviction, he does so 
not by 'taking a ticket,' but by making up his own
mind.3
This thought illuminates why he says that "we can 
judge only what we understand, and must constantly dine with
4
the opposition." As a result, "Fortunate the man who, at 
the right moment, meets the right friend; fortunate also the
5
man who at the right moment meets the right enemy."
Many might wonder if this type of friction would be 
harmful to regional, national, and world peace. True, admits 
Eliot, too much friction would disrupt peace, but "Numerous
Eliot, Christianity and Culture, p. 156.
^Ibid. , pp. 132-133.
3
Eliot, "A Commentary," The Criterion, XIII (April, 
1934), 452.
‘^Eliot, "Rudyard Kipling," in Poetry and Poets,
p. 292.
^Eliot, Christianity and Culture, p. 133.
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cross-divisions favour peace within a nation, by dispersing
and confusing animosities; they favour peace between nations,
by giving every man enough antagonism at home to exercise all
his aggressiveness."^ "The universality of irritation," Eliot
2
concludes, "is the best assurance of peace."
For the same reason— growth through friction— Eliot 
wants his Christian society to have non-Christian religions
3
in it. Religious division must not be too great, however.
If there are many sects, there will be too many subcultures 
issuing from them. Yet if one cult dominates society, culture 
also suffers; therefore, false religions are needed to strug­
gle with Christianity so that "the truth is enlarged and 
clarified.
Christianity, since it cannot always rely upon itself 
for worthwhile criticism, not only needs criticisms from 
other religions; but it needs criticism from nonreligious 
standpoints. Infidelity, agnosticism, scepticism, especially 
humanistic scepticism, are valuable in a Christian society.^ 
These representations of the nonreligious outlook are needed 
because "the demon of doubt . . .  is inseparable from the
^Eliot, Christianity and Culture, p. 134.
^Ibid., p. 133.
^Ibid., p. 145.
Y^ b i d . , p. 157.
^Eliot, "Religion without Humanism," Humanism in 
America, pp. 105-105.
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spirit of belief."^ Eliot points out that all types of het-
2
erodoxy need to be original if they are to be creative.
When it comes to Jews in the City of God, Eliot finds 
that "reasons of race and religion combine to make any large
3
number of free-thinking Jews undesirable." This remark and 
others not quiet as clear have caused Eliot to be accused of 
racial discrimination. His close friends defend him by say­
ing he is not a racist toward any group and that he particu-
4
larly feels that it is unchristian to be anti-semitic.
Eliot himself believes that races differ but appears 
to ascribe these differences to cultural backgrounds.^ He 
insists that all races should be treated fairly and equally,^ 
and that "All men are equal before God; if they cannot be 
equal in this world, yet our own moral obligation towards
7
inferiors is exactly the same as that towards our equal."
p. 363,
^Eliot, "The Pensees of Pascal," Selected Essays, 
2
Eliot, "Religion without Humanism," Humanism and
America, p. 106.
3
Eliot, After Strange Gods, p. 20.
^Levy and Scherle, Affectionately, T. S. Eliot, p. 81,
^Eliot, "A Commentary," The Criterion, XV (January, 
1936), 268.
^Eliot, "Thanksgiving Fund: Relations with the
University," The Times, April 11, 1950, p. 7.
7
Eliot, "A Commentary," The Criterion, XV (January, 
1936), 268.
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On the other hand, Eliot seems to stereotype some 
racial groups by ascribing certain qualities to them. For 
example, he contends that "the Anglo-Saxons display a capacity 
for diluting their religion, probably in excess of that of 
any other race. How then should his remark about free- 
thinking Jews be taken? One possible answer is that Eliot 
originally meant the statement to be racially discriminatory 
but later changed his views; he frankly admits that he is 
dissatisfied with After Strange Gods. This solution, however, 
does not seem to be in keeping with his later views of the 
City of God.
A partial answer is made by Harrison when he says
that Eliot is afraid that the liberalism of Jews strikes "at
the roots of Christian dogma, and destroys the premises on
2
which religious orthodoxy is based." More light is shed on 
this problem by Eliot himself when he says on a similar 
occasion :
What I have added is simply the admission, that my City 
must find a place for inhabitants who fail to recognize 
the Christian revelation. But if my society is to be 
a Christian Society, this part of population must be a 
minority.3
^Eliot, Christianity and Culture, p. 20.
2
John R. Harrison, The Reactionaries; A Study of 
the Anti-Democratic Intelligentsia (New York: Schocken
Books, 1957), p. 152.
3
Eliot, "A Sub-Pagan Society?," The New English 
Weekly, XVI (December 14, 1939), 126.
88
Eliot, although specifying the Jews, is saying that
no religious group can exist in "any large number»"^ Only
room for "a proportion of other persons professing other 
2
faiths" can be allowed because if a large number of other 
faiths is allowed, the essential character of society will no 
longer be Christian. This view seems somewhat comparable to 
saying that if society is going to be democratic, a large 
portion of anarchists and fascists cannot be tolerated.
When recapitulating Eliot's thought about culture 
and its various divisions, several points are noteworthy.
He wants classes, families, regions, and religions in his 
Christian society. These elements are not ends themselves 
but are valuable as they produce a creative friction in 
society. Not many classes, religions, and regions can be 
tolerated. No one element can be permitted to grow too large 
less the cultural equilibrium be shattered. Thus the Chris­
tian religion must be the dominating and unifying quality 
while all other elements continually interact with it so that 
it will be creative.
Culture and Government
Eliot's discussion of culture and its various divi­
sions is closely associated with his views of government. He 
does not want the issues of government and culture to be
^Eliot, After Strange Gods, p. 20.
2
Eliot, Christianity and Culture, p. 29.
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emotionalized. He specifically does not want the old dichot­
omy between aristocracy and democracy to prejudice people 
against his opinions. Aristocracy and democracy are not 
antithetical, and elites should not be considered cultured 
and important to society while other classes are considered 
uncultured and unimportant. Eliot says he wants an aristoc­
racy that has a distinct and conscious function but not a 
function that is more important than that of other classes.
Although all classes or levels of culture have impor­
tant functions, they do not all have the same functions; nor 
do they have the same power in fulfilling their functions. 
These thoughts are seen when Eliot remarks:
The levels of culture may also be seen as levels of 
power, to the extent that a smaller group at a higher 
level will have equal power with a larger group at a 
lower level; for it may be argued that complete equality 
means universal irresponsibility; and in such a society 
as I envisage, each individual would inherit greater or 
less responsibility towards the commonwealth, according 
to the position in society which he inherited— each class 
would have somewhat different responsibilities. A democ­
racy in which everybody had an equal responsibility in 
everything would be oppressive for the conscientious 
and licentious for the rest.l
While classes are fundamental to the City of God, they
should not be rigidly defined. Each level should always be
2
losing and gaining new members. Elites arising from other 
levels of culture would eventually strengthen the elite cul-
3
ture and help direct public affairs.
^Eliot, Christianity and Culture, p. 121.
^Ibid., pp. 123-124.
^Ibid., p. 159.
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The majority of people would be concerned with public
affairs in their small units. As the political and social
units get larger, fewer and fewer people would progressively
be concerned with public affairs except during a national
crisis.^ At the national level, the elites would be concerned
with public affairs. The cultural elite, who seem to be
closely identified with the Community of Christians but not
identical with them, also seem to be closely identified with 
2
men of letters. Eliot wants society to "be governed by those 
who can best write and speak its language— those, in other
3
words, who can best think in that language."
Although certain economic and social theories are 
inimical to a Christian society, Eliot believes that Chris­
tianity does not dictate any particular kind of government.^ 
Totalitarianism^ and fascism^ are socio-political systems 
that are antithetical to Christianity. His refusal to asso­
ciate a form of government with the City of God is rather 
surprising, but he explains that government is not the
1924),
^Eliot,
233.
"A Commentary," The Criterion, II (April,
1929),
^Eliot,
378.
"A Commentary," The Criterion, VIII (April,
4
Eliot, "A Commentary," The Criterion, XIV (April,
1935), 435. 
5Eliot, Christianity and Culture, p. 142,
GIbid., p. 73.
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determining factor in society; education is. Education is
more important than government because only it "can unify the
active and the contemplative life, action and speculation,
politics and the arts.
Some critics say that while Eliot does not state a
preference for a form of government, he does clearly manifest
an anti-democratic attitude. Eliot says that part of this
criticism is due to his pointing out the weaknesses of all
2
types of government, including democracy. An example of 
his criticism is that he thinks the term democracy is so
3
nebulous that anyone can claim to be democratic. Further 
criticism of democracy stems from his religious views: "There
is a fallacy in democracy, for instance, in assuming that a 
majority of natural and unregenerate men is likely to want 
the right things."^
He is also displeased with what he calls liberal or 
individualistic democracy. The idea per se is not so bad, 
but in reality such a democracy does not exist. The reason 
liberal democracy does not exist is that the more society 
emphasizes the philosophy of individualistic democracy, the
^Eliot, Christianity and Culture, p. 33.
2
Eliot, "Rudyard Kipling," On Poetry and Poets,
p. 288.
3
Eliot, "The Aims of Education: 1, Can 'Education'
be Defined?," in Criticize the Critic, p. 70.
4
Eliot, "Catholicism and International Order," in 
Essays Ancient and Modern, p, 134.
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more society becomes stereotyped philosophically. With the 
disappearance of opposing philosophies, cultural conformity 
occurs. Creative friction disappears. To have a real democ­
racy, a classical background is needed for society.^ If
culture is not based on this foundation, society produces
2
"fewer and fewer individuals."
In spite of all of his objections to democracy, Eliot
3
still declares that it is the best type government. His 
philosophy of democracy, however, is a pre-Jacksonian type. 
Democracy is a restricted democracy with limits set by heredi-
4
tary and responsibility.
Church and State 
Eliot's views on church and state are significant for 
several reasons. They are related to his political views and, 
therefore, give insight as to how his Christian society would 
operate. Likewise, they clarify his concept of "education in 
religion"; and, although he says he will not explain how his 
society could be produced in Christianity and Culture, they 
suggest guidelines for cultivating the City of God.
^Eliot, "Religion and Literature," in Selected Essays, 
pp. 351-352.
^Eliot, "London Letter," The Dial, LXXII (May, 1922),
511.
3
Eliot, "The Aims of Education: 2. The Interrelation
of Aims," in Criticize the Critic, p. 85,
4
Eliot, "The Literature of Fascism," The Criterion, 
VIII (December, 1928), 281.
93
To build a Christian society in England, the Church 
of England will have to maintain an active relationship with 
the Christian State, the Christian Community, and the Com­
munity of Christians. An official relationship would exist 
between the hierarchy of the church and the organizational 
structure of the state. The church would be organized so 
that it would have a direct relationship with even the 
smallest units of the Christian Community and would have 
theologians and other capable men who would have common in­
terests with the Community of Christians.^
In keeping with his views of universal conflict, Eliot
wants a church capable of conflict with the state and vice
versa. Both should be capable of cooperation, too. Both
2
would protect society from being exploited by the other.
The general duty of the church will be defining "the 
limits of our rights, responsibilities, and duties of submis­
sion in relation to our rights, and to our responsibilities
3
and duties to ourselves and towards God." Explicitly, the 
church should confront the state whenever the state tries to 
control the church, exploits the people, cultivates unethical 
policies, or promotes heterodoxy. To be able to be effective
^Eliot, Christianity and Culture, p. 38.
2
Eliot, "Francis Herberu Bradley," in For Lancelot 
Andrewes, p. 84.
3
Eliot, "The Aims of Education: 4, The Issue of
Religion," in Criticize the Critic, p. 113.
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in its conflict with the state, the church needs to thoroughly 
permeate society with its teachings.^
The universal church, which includes Christians in 
all religious bodies, has a specific duty to the world or to 
the entirety of non-Christians. The universal church should 
interfere with the world whenever necessary but especially
2
when conditions for maximum evangelization are threatened.
When identifying wrongs, the church should not be concerned 
about proposing programs to correct them. The church, while 
identifying wrongs, needs to be careful that it does not be­
come identified with any particular political group. Eliot's 
reason for believing this is that "Conservatism is too often 
conservation of the wrong things: liberalism a relaxation of
3
discipline; revolution a denial of the permanent things,"
Eliot, as he summarizes his thoughts on this point, 
says that the duty of the church is "to affirm, to teach and
4
to apply, true theology." To be able to do this, the church 
must continually ask, "What is the end of Man?"^
The duty of the church in building and maintaining a 
Christian society goes beyond conflicting with and cooperating
^Eliot, Christianity and Culture, pp. 38, 40-41 
^Ibid., pp. 71-74.
^Ibid., p. 75.
‘^Ibid, , p. 77.
^Ibid.
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with the state.' The church needs to help change those who 
live in the state, and the kind of change that is needed is 
an inner change of the individual.^ This inner change would
2
cause people to sacrifice "mean, petty, and selfish desires," 
As the individual learns this type of sacrifice, he becomes 
able to fulfill his Christian duty to God, others, and him­
self.^
In addition to the individual's change and involve­
ment, the parental role needs to be rejuvenated. Naturally 
parents should teach their children Christian truths, but
the City of God is best enhanced by parents being Christians
4
before their children.
The church, through its total influence on the people 
in the state, should cultivate Christian thinking, Christian 
thinking is based upon the dogmas that are essential to 
Christianity. After belief in dogma is established, Christian 
social thought can be productive.^ Society needs to be care­
ful that its thinking is not simply clothed in Christian 
apparel; the core of its thought must be Christian,®
^Eliot, "Towards a Christian Britain," in The Church 
Looks Ahead, p. 106.
^Ibid., p. 107.
®Ibid., p. 108.
^Ibid., p. 110.
®Ibid., p. 111.
®Ibid., p. 115.
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A Christian society needs individual conversions and 
rejuvenated families, but it also must be based upon the 
conversion of social consciousness which stems from Christian 
thinking. God may use "prophets" to convert society's 
consciousness, but perhaps the best means of doing this is 
getting Christians to live Christianity.^
When Eliot talks about the conversion of society's
social consciousness, he means:
. . .  a kind of mass-conversion— by which [he means]
. . . just the opposite of what is meant by a revival 
or a mass-meeting. In this mass-conversion you start 
at the other end, because you do not hope to convert 
the world to complete Christianity, but cherish the more 
modest hope that every individual will be a Christian 
so far as he is anything.2
By being Christian insofar as people are anything, 
Eliot means that people would live by Christian ethics. Peo-
3
pie would base all of their lives on Christian principles.
If the people who live in the City of God are to live 
by Christian values, the members of the church must clearly 
describe the implications of Christianity for education, 
economics, and politics. In order to do this, the church will 
have to remove "the ancient prejudice that Christianity is.
^Eliot, "Towards a Christian Britain," in The Church 
Looks Ahead, pp. 115-117.
?
Eliot, "Building up the Christian World," The 
Listener, VII (April 6, 1932), 501.
^Ibid.
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or has become, merely the parasitic supporter of things as 
they are.
Eliot also thinks that the church can contribute to
the total Christianization of the state by Christianizing
education. The church must give extended thought to this
problem. While revolutionizing its educational concepts,
Eliot warns that:
It is not to be accomplished by conferences and mani­
festoes, but by the patient toil of various minds in the 
humble and submissive hope of the direction of the Holy 
Ghost. The first step is perhaps the most difficult of 
all, for it is simply to change our minds— to see the 
relationship and responsibility of the Church towards 
education as we have not seen it before; to see that 
religious instruction is only a part of this relation­
ship and responsibility; and to see that unless the soul 
of education is inspired by Christianity it will fall 
prey to such worldliness as will make the more limited 
efforts of religious teaching to be in vain.2
In spite of all the ways that the church may influence 
the state, Eliot still maintains that very little can con-
3
sciously be done to make and to maintain a Christian society.
A Christian culture must be allowed to grow; it cannot be 
constructed,
Those who fear losing their freedom in the City of 
God need not worry, he says. His society would actually have
^Eliot, "Building up the Christian World," The 
Listener, VII (April 6, 1932), 502.
2
Eliot, "The Christian Conception of Education," in 
Malvern, 1941, p. 213.
3
Eliot, "Our Culture," review of Our Culture, by
Edward Alleyn, in The New English Weekly, 204.
98
more freedom, and its freedom would be related to "the real 
goods of life. Non-Christians would not be forced to obey 
Christian standards. Christians, however, would hope to 
persuade non-Christians, by the practical results of a Chris­
tian culture, that the Christian life is better than their 
2own.
^Eliot, "Christianity and Communism," The Listener,
VII (March 15, 1932), 383. 
^Ibid., p. 383.
CHAPTER VI
ELIOT'S EDUCATIONAL RECOMMENDATIONS
Eliot believes if a Christian society is going to be 
built, it must be built in part by a Christian philosophy of 
education. The philosophy of education Eliot proposes for 
his City of God, therefore, is from "top to bottom reli­
gious."^ By religious, Eliot means education's "aims will
2
be directed by a Christian philosophy of life." Since he 
believes that education should be religious, Eliot says "the
3
hierarchy of education should be a religious hierarchy."
Eliot does not mean by this statement that the clergy and 
theologians will control education;^ he means that just as 
the Christian society and the Anglican Church have hierarchial 
systems so also should education. A statement Eliot makes 
in a somewhat jovial manner substantiates this interpreta­
tion :
^Eliot, "Dear Member," The Christian News-Letter, 
No. 97 (September 3, 1941), 3.
^Eliot, Christianity and Culture, p. 30.
3
Eliot, "Modern Education and the Classics," in 
Selected Essays, p. 459.
^Eliot, Christianity and Culture, p. 30.
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I regard a college as still a kind of monastic insti­
tution. But if the Master corresponds to the Abbot and 
the President to the Prior, and the Fellows to the 
Members of the Community, and the undergraduate members 
to novices, it is not clear what is the case of an 
Honorary Fellow.^
These remarks indicate Eliot is interested in estab­
lishing a distinctly Christian education. He is also con­
cerned with education that is not Christian; however, the 
non-Christian education he proposes is to be based upon
"spiritual foundations" from the elementary level through
2
graduate studies. By spiritual foundations Eliot refers to 
the accumulated wisdom of the past. His non-Christian edu­
cation is designed to teach worldly wisdom that leads to 
Christian wisdom. Everything Eliot proposes for education, 
therefore, is intended to eventually produce a Christian 
society. This frame of reference is important to remember 
as Eliot's educational recommendations are examined under 
(1) The Aims of Education, (2) The Classics in Education,
(3) The Man of Letters, and (4) The Educated Man,
The Aims of Education 
The first reference to educational aims in Eliot's 
writings is found in a poem written for his graduation from 
Smith Academy, He says:
^Eliot, A Sermon, p. 3.
^Eliot, "A Commentary," The Criterion, XVII (January,
1938), 256.
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As thou to thy departing sons hast been 
To those that follow may'st thou be no less;
A guide to warn them, and a friend to bless 
Before they leave thy care for lands unseen;
And let thy motto be, proud and serene, ^
Still as the years pass by, the word "Progress!"
This adolescent recommendation that education serve
as a guide to warn and a friend to bless can still be seen
four years later when, on the eve of his graduation from
Harvard University, Eliot writes:
For the hour that is left us Fair Harvard, with thee.
Ere we face the importunate years,
In thy shadow we wait, while thy presence dispels 
Our vain hesitations and fears.
And we turn as thy sons ever turn, in the strength 
Of the hopes that thy blessings bestow.
From the hopes and ambitions that sprang at thy feet 
To the thoughts of the past as we go.^
Eliot’s adult educational views, however, go far 
beyond these general ones of guiding, warning, and challenging 
youth. As he goes beyond these to a more explicit statement 
of educational goals, he says all educational aims— if they 
are to be properly attained— must be designed for and inter­
preted in a cultural context. In a Christian society, the 
aims of education must be made within the limits of a Chris­
tian culture.
Eliot's concern for educational objectives, in their 
cultural context, is best seen in his discussion of
^Eliot, "At Graduation 1905," in Poems Written in 
Early Youth, The Noonday Press (New York: Straus and Giroux,
1967), p. 17.
^Eliot, "Ode," in Poems Written in Early Youth, p. 27,
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Co E. M. Joad's aims of education. He commends Joad's goals
and states them as being:
To enable a boy or girl to make his or her living.
To equip him to play his part as a citizen of a 
democracy.
To enable him to develop all 'the latent powers and 
faculties of his nature and so enjoy a good life.^
Eliot thinks these objectives are good because they 
represent the professional, the social, and the individual 
aspects of education. Each aim is related to the other two 
and imposes limits on the others; for in order to train a 
person for a job, he must be trained within the sphere of his 
latent powers and for a job that is of use to, or at least 
tolerated by, society. An equal balance between these three 
goals is impossible since they often conflict. Conversely, 
"The ideal is a life in which one's livelihood, one's func­
tion as a citizen, and one's self-development all fit into
2
and enhance each other,"
Concerning the first aim of education, Eliot believes 
education should prepare a person to make a living. Of voca­
tional education, he explains:
. . .  I recognize the need for laboratories and technical 
schools, as well as for institutions for the study of 
history and philosophy and ancient and modern languages, 
in any future society that I can desire
^Eliot, "The Aims of Education: 1, Can 'Education'
be Defined?," in Criticize the Critic, p. 59,
^Eliot, "The Aims of Education: 3, The Conflict
between Aims," in Criticize the Critic, p, 103.
^Eliot, "Education in a Christian Society," The
Christian News-Letter, 2.
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While Eliot maintains vocational training is a permanent
part of education,^ he thinks technical training is "inci-
2
dental" to formal education.
Joad's second aim of education, which is designed to 
help people participate in a democracy, is— according to
3
Eliot— "evidently only a secondary purpose." This goal is
secondary because many people, including the founders of
democracy, could not be considered educated if it were a
primary aim. Furthermore, he says:
Surely, no one is educated to play his part in a democ­
racy, if he has merely been adapted to the particular 
routine of democracy in which he finds himself; he must 
be educated to criticize his own democracy, to measure 
it against what democracy should be, and to recognize 
the differences between what is proper and workable in 
one democracy and what is proper and workable in another.
Training for good citizenship must also be interpreted 
in relation to Joad's third objective of education. For if 
one is to be a good citizen, he must be trained to use his 
good latent abilities; and this must be done in a good 
society.^ To expect formal education to fulfill this aim.
^Eliot, "The Aims of Education: 1. Can 'Education'
be Defined?," in Criticize the Critic, p. 70.
^Eliot, "Education in a Christian Society," The 
Christian News-Letter, 2.
3
Eliot, "The Aims of Education: 1. Can "Education'
be Defined?," in Criticize the Critic, p. 72.
'^Ibido , p. 73.
5
Eliot, "The Aims of Education: 2. The Interrelation
of Aims," in Criticize the Critic, pp. 14-15.
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however, may be a mistake, because schools have a difficult 
time teaching good citizenship. The difficulty of teaching 
citizenship results from the fact that, "The habits of accept­
ing authority, of being able to exercise responsible freedom, 
of being able to exercise authority . . . are acquired uncon­
sciously in early years.
If children learn citizenship at home, broader impli­
cations can be initiated at school. The school, however, is 
seriously handicapped if the family is indolent in its respon­
sibility of inculcating good citizenship. Schools that choose 
to teach citizenship should include as a part of this train­
ing :
. . . the ability to reason, to weigh evidence, to 
decide how much one needs to know in order to make up 
one's mind, and the ability to perceive the fundamental 
moral differences of right and wrong and apply them.
Although Eliot thinks the first aim of education is 
incidental and the second aim is secondary, he does not feel 
this way about the third aim. The third aim is of primary 
concern. Joad refers to this aim as developing the latent 
qualities of the pupil so he can enjoy the good life; Eliot 
terms it developing a person as a person.
^Eliot, "The Aims of Education: 2. The Interrelation
of Aims," in Criticize the Critic, p. 87. 
^Ibid., p. 89.
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A problem of implementing this aim is that people do
not agree on what a good life is.^ From every point of view,
the good life is concerned with the purpose of man's existence
and "implies some concealed, or rather implicit philosophy 
2
or theology." Moreover, Eliot believes that for:
. . . the cultivation of powers and faculties which 
tends to make us educated men, apart from our profes­
sional occupations, disinterestedness is necessary: 
you have to pursue studies for their own sake, for the 
love of truth, or wisdom, or at least curiosity, ignor­
ing any practical advantages which may come to you from 
mastering them.^
As the student engages in disinterested study, it is
the duty of religious teachers to distinguish between man's
good and bad latent powers and "to give a definite meaning
4
to the improvement of 'man as man.'" When a person is being 
taught to recognize his good qualities, he is being taught
"both for this world and for the life of prayer in this
w o r l d , I n  order to equip a pupil for his dual role, he 
needs :
. . . to understand his faith to the extent of his 
capacities . . . [and] this understanding requires the 
provision of some education in history, and for the
^Eliot, "The Aims of Education: 2. The Interrelation
of Aims," in Criticize the Critic, pp. 73-75.
^Ibid., p. 75.
^Ibid., p. 81.
"^Eliot, "The Aims of Education: 4. The Issue of
Religion," in Criticize the Critic, p. 113.
^Eliot, "Modern Education and the Classics," in
Selected Essays, p. 450.
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more intelligent beyond early youth some- education in 
philosophy as well.^
Yet in doing this, education should not strive pri­
marily for Christian character; character is a by-product
2
of a Christian education. Piety is a by-product because "a 
system which aimed too rigidly at this end alone would become
3
only obscurantist." Children need to be taught, however, to
4
think in "Christian categories." Catholic education offers 
the best balance in teaching this and other educational aims.^ 
Development of the person as a person extends farther 
than understanding one's faith. A sound Christian education 
should be supplemented by a general education and may require 
"even the study of natural sciences," but these sciences 
should be interpreted in the light of the Christian faith.^
The aim of developing a student as a person transcends 
the mere accumulation of knowledge; it includes the cultiva­
tion of wisdom. The cultivation of wisdom begins with a 
general education but is consummated by a knowledge of Chris­
tian truth. Eliot elaborates this motif by saying "wisdom
^Eliot, "The Christian Conception of Education," in 
Malvern, 1941, p. 209.
2
Eliot, "Education in a Christian Society," The 
Christian News-Letter, 2.
3
Eliot, Christianity and Culture, p. 22.
^Ibid.
^Eliot, "Catholicism and International Order," in 
Essays Ancient and Modern, p. 131.
^Eliot, "The Christian Conception of Education," in
Malvern, 1941, p. 209.
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is one thing without Christian wisdom, and another thing with
it; and there is a sense in which wisdom that is not Christian
turns to folly.
Thus, he feels "true worldly wisdom leads up to, and
is fulfilled in, and is incomplete without, other-worldly 
2
wisdom." Both facets of wisdom are "the product of experi­
ence of men and of books, of arts and of actions, and . . .
3
can only appeal to the experiental test." Precisely, wisdom 
is gained by a study of "human nature through history, the 
actions of men in the past and the best that they have 
thought and written, and a study through observation and ex­
perience of men and women about us as we live. In other 
words, the truly wise man is:
, . . one whose wisdom springs from spiritual sources, 
who has profited by experience to arrive at understand­
ing human beings in all their variety of temperament, 
character and circumstances. Such men hold diverse 
beliefs; they may even hold some tenets which we find 
abhorrent; but it is part of our own pursuit of wisdom, 
to try to understand them.^
^Eliot, "The Christian Conception of Education," in 
Malvern, 1941, p. 209.
2
Eliot, "Catholicism and International Order," in 
Essays Ancient and Modern, p. 120.
3
Eliot, "The Christian Conception of Education," in 
Malvern, 1941, p. 207.
^Bliot, "Catholicism and International Order," in 
Essays Ancient and Modern, pp. 115-117.
5
Eliot, "Goethe as the Sage," in On Poetry and Poets,
p. 257.
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In order to promote the study of wisdom that is of
perennial and universal value,^ the "first educational task
of the communities should be the preservation of education
within the cloister, uncontaminated by the deluge of bar-
2
barism outside." If society continues to deteriorate, "the 
only education to be had will be in seminaries and colleges
3
run by Jesuits." Eliot hopes, nevertheless, society will 
accept his educational views and directly and indirectly aid 
in the growth of the City of God.
Eliot suggests a fourth aim of education that goes 
beyond educating man as man. This goal is related to culture 
but is still based upon many of the previously mentioned 
curricular offerings. He argues that society should look to 
education:
. . .  to maintain the continuity of „ . . culture— and 
neither continuity, nor a respect for the past, implies 
standing still. More than ever, vye should look to edu­
cation today to preserve us from the error of pure 
contemporaneity. We look to institutions of education 
to maintain a knowledge and understanding of the past.^
^Eliot, "Goethe as the Sage," in On Poetry and Poets,
p. 257.
2
Eliot, "Modern Education and the Classics," in 
Selected Essays, p. 450.
3
Eliot, "The Problem of Education," The Harvard 
Advocate, 11.
4
Eliot, "The Aims of Education: 4. The Issue of
Religion," in Criticize the Critic, p. 119.
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This objective, like the aim of teaching citizenship,^ 
can be accomplished through a study of history. History, 
therefore, is an uniquely important area of study to Eliot.
As Eliot concludes his discussion of educational
aims, he stresses that aims must be adapted to the local needs
of communities. Educational objectives, therefore, have a
2
provincial nature as well as a universal nature.
The Classics in Education
The classics— whether classified as history, philoso­
phy, or literature— are closely associated with Eliot's edu- 
cational objectives. He says a person becomes a better citi­
zen, a wiser person, and a more intelligent Christian through 
a knowledge of the best that men have thought in the past. 
Presumably this would make him more efficient in his profes­
sion. Undoubtedly, then, the classics are very important to 
Eliot's philosophy of education; and, as the classics are 
essential to developing a better life, a knowledge of Greek 
and Latin is fundamental to an understanding of the classics.
Although the totality of Eliot's views implies a 
number of general values for studying Greek and Latin, he 
takes the time to describe a number of specific values. He 
does this because he thinks a strong defense for the study
^Eliot, "The Aims of Education: 2. The Interrelation
of Aims," in Criticize the Critic, p. 89.
2
Eliot, "The Christian Conception of Education," in
Malvern, 1941, p. 210.
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of Greek and Latin is exigent. Any argument, he insists, is
a good argument for studying the classical languages. He
does, however, encourage proponents to concentrate on the
better reasons for studying Latin and Greek^ and condemns the
2
idea that they should be studied as a mental discipline.
One of the better reasons for studying either of the
classical languages is that:
. . .  it is more manageable, that the words in it have 
come to the limit of their meaning: there they are in
the texts, and their meaning can be no more than what 
the authors, during the time in which that language 
flourished, have given them.3
Knowing the classical languages- also enables one to
4
properly interpret old English literary texts. For instance, 
Eliot believes a knowledge of Latin is particularly helpful 
in understanding Milton^ and various other poets.^ While 
this interpretive value is being acquired, the intellectual
7
continuity and vigor of European literature is maintained.
^Eliot, "A Commentary," The Criterion, III (April, 
1925), 341.
2
Eliot, The Classics and the Man of Letters, pp. 19-20,
3
Eliot, "The Aims of Education: 1, Can ’Education'
be Defined?," in Criticize the Critic, p. 74.
'^Ibid. , p . 65.
^Eliot, The Classics and the Man of Letters, p, 11.
GIbid., p. 2.
'^Ibid. , p. 27.
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This value should not be underestimated because the preserva­
tion of European culture depends upon its intellectual con­
tinuity,^
Related to this thought is Eliot's view that Western
categories of thinking and feeling are largely the outcome
of Greek culture. With this in mind, he warns that a neglect
of the Greek language will result in a lapse into mental un-
2
consciousness for the Western world.
Latin, on the other hand, is of value because Latin
writers concentrated on what "men of various races and lands
3
could think together." This universalism of Latin writers 
especially applies to medieval Latin writers. Future politi­
cal leaders can greatly profit from a study of Latin, there­
fore, because they can learn the universal needs of mankind.
The reasons Eliot gives for studying Latin and Greek 
are not limited to the preservation of culture irrespective 
of its spiritual orientation and quality. He wants a Chris­
tian culture; therefore, "the fundamental defence of Latin 
and Greek" is their relationship to "the historical Christian 
f a i t h . F r o m  this perspective, he announces:
^Eliot, "The Man of Letters and the Future of Europe," 
Horizon, 388.
^Eliot, "A Commentary," The Criterion, III (April, 
1925), 342.
^Eliot, "Dante," in Selected Essays, p. 201.
"^Eliot, "Modern Education and the Classics," in
Selected Essays, pp. 458-459,
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. . .  it is only upon readers who wish to see a Chris­
tian civilization survive and develop that I am urging 
the importance of the study of Latin and Greek. If 
Christianity is not to survive, I shall not mind if 
the texts of the Latin and Greek languages became more 
obscure and forgotten than those of the language of the 
Etruscans.^
Even though Eliot is firmly convinced Latin and Greek, 
as they cultivate worldly wisdom and lead to Christian wisdom, 
are essential to the preservation and production of a Chris­
tian culture, he refuses to argue the pros and cons of 
everyone studying these languages.- On the other hand, he 
believes that a common element in education is necessary to
insure a good cultural background for the development of men 
2
of letters. Also, everyone needs a common background if men 
of letters are to communicate clearly with people of all
3
levels of society. If both languages cannot be a part of 
this common background, it is desirable that "everyone" have 
some knowledge of Latin.^
The Man of Letters 
Since literature has a significant role in Eliot's 
philosophy of education, the man of letters is important. He 
is the unifying link between the living past and the living
^Eliot, "Modern Education and the Classics," in 
Selected Essays, p. 459.
2
Eliot, "A Commentary," The Criterion, XIII (October, 
1933), 117.
3
Eliot, The Classics and the Man of Letters, p. 19. 
^Ibid.
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present. He communicates both aspects to society so that a
living future is guaranteed. If the man of letters is to
fulfill his cultural role, he needs a sound education but
"what is of prime importance is the type of education within
which his schooling f a l l s . C u l t u r e  is of prime importance
because it eventually determines the type of education one
receives whereas formal education alone cannot determine the
quality of culture.
Within the proper Christian culture, the man of
letters needs a broad education, which in some senses may be
2
considered a vocational education. Since the man of letters 
may later use what he learns from a variety of fields, this 
may explain what Eliot means when he defends the idea that 
"no sharp distinction between vocational training and liberal
3
education— or education for "culture"— ought to be admitted."
Another fundamental reason for a general education,
says Eliot, is that:
The truly literary mind is likely to develop slowly; it 
needs a more comprehensive and more varied diet, a more 
miscellaneous knowledge of facts, a greater experience 
of men and of ideas, than the mind required for the 
practice of other arts. It therefore presents a more 
baffling educational problem. In saying this, I am not 
arrogating any pre-eminence for the art of letters it­
self: I am merely pointing out a difference in the
preparation.4
^Eliot, The Classics and the Man of Letters, p. 10. 
^Ibid., p. 23.
3
Eliot, "A Commentary on Reading Official Reports,"
The New English Weekly, XV (May 11, 1939), 61.
4
Eliot, The Classics and the Man of Letters, p. 18.
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Of the specifics the man of letters needs to know, 
language is a basic consideration. He needs to know how past 
civilizations communicated. A knowledge of history, logic, 
and philosophy is required for this.^ In addition to learn­
ing Latin and Greek, a major foreign language— preferably 
2
French — should be learned. While the man of letters should 
know one modern language thoroughly, he should know several
3
modern languages for reading purposes. A person of out­
standing linguistic ability should also study Hebrew and 
Chinese or other languages not akin to one's own language.^ 
The man of letters' scientific studies will have to 
be limited. The fundamental reason for this is that Eliot 
has "allowed for some hours to be spent in eating, sleeping, 
social ritual, conviviality, worship, athletic activities and 
physical training."^ Eliot assumes, nevertheless, the man 
of letters will study science enough to understand "the lan­
guage of mathematics" and "the general significance of . . . 
scientific discovery."®
^Eliot, The Classics and the Man of Letters, p. 21. 
^Ibid.
®Ibid.
^Ibid. , p. 22.
®Ibid.
®Ibid.
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Earlier Eliot was quoted as saying, "I am not
arrogating any pre-eminence for the art of letters itself,"^
Perhaps he does not consciously intend to give the education
of the man of letters pre-eminence, but for all practical
purposes his educational viewpoint does so. The man of letters
is so significant to the preservation and continuance of a
living culture he needs a "small public" that has the same
education and tastes as himself; a "larger public" is needed
with a background common to his own; and "everyone who has
intelligence and sensibility" should have something in common
2
with the man of letters.
Those who need an education comparable to the man of 
letters include the clergy, theologians, historians, literary
3
critics, and teachers of modern languages. The clergy,
incidentally, should also study sociology, psychology, and
theology.^ The man of letters and those who need a comparable
education, however, cannot be maintained on a high level:
. . . unless some knowledge of the civilization of 
Greece and Rome, some respect for their achievements, 
some understanding of their historical relation to our 
own, and some acquaintance with their literature and 
their wisdom in translation can be cultivated among a 
very much larger number of people . . . .5
^Eliot, The Classics and the Man of Letters, p. 18. 
^Ibid., p. 23.
^Ibid., pp. 24-25.
^Eliot, "The English Tradition," Christendom, X 
(December, 1940), 231.
^Eliot, The Classics and the Man of Letters, p. 25,
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If most people do not receive a classical education,
culture does not properly develop; and the man of letters is
crippled because society does not transmit a living tradition.^
The man of letters and "those who have passed through the
2
higher grades of nonspecialized education" need, therefore,
to study history, which includes "the study of great dead
languages and of the past modern languages, including our 
3
own. "
The teacher of literature, like the man of letters, 
has a key cultural role in Eliot's educational scheme; for he 
must prepare the way for a common background for the man of 
letters and the various other segments of society. His task 
may be primarily that of a historian since it is often better 
to teach the historical development of literature than it is
4
to try to teach appreciation of literature. The teacher of 
literature, especially if he tries to teach appreciation of 
literature, needs much freedom in curricular selections be­
cause he cannot teach others to appreciate what he does not 
already appreciate.^ Yet the ideal teacher must be careful
^Eliot, After Strange Gods, p. 49.
2
Eliot, "The Aims of Education: 4, The Issue of
Religion," in Criticize the Critic, p. 120.
^Ibid., p. 119.
4
Eliot, "On Teaching the Appreciation of Poetry," 
Teachers College Record, pp. 217-218.
^Eliot, "A Commentary," The Monthly Criterion, VI
(October, 1927), 291.
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his enthusiasm for literature does not cause his students 
merely to parrot his own tastes and views.^ The ideal lit­
erature teacher, nevertheless, is the one who instructs his 
pupils in;
. . . the historical understanding of literature, and 
at the same time will lead those of them who have the 
capacity to see that the literature of the past, about 
which the educated person must be informed as a part of 
history, is also literature to be enjoyed, and that 
without enjoyment it is meaningless.^
Eliot is so convinced of the importance of the teacher 
in the educational process that he says good teachers con-
3
stitute the heart of a good education. Education depends on 
teachers' ability, "their learning, their character— in short, 
on their vocation to t e a c h . I f  society has good teachers—  
particularly literature teachers--the man of letters will 
have the type of culture and education he needs to properly 
develop,^ His culture will thereby enable him to contribute 
to its continued growth through the production of literature 
that preserves a living tradition. Eliot's entire educational 
recommendations, therefore, revolve around the man of letters
^Eliot, "On Teaching the Appreciation of Poetry," 
Teachers College Record, 219.
^Ibid., 221.
^Ibid.
'^Eliot, "Address," in From Mary to You (St. Louis: 
Alumnae of Mary Institute, [1959] ), p. 135.
^Eliot, The Classics and the Man of Letters, p. 10,
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and teachers who help prepare the proper atmosphere for his 
growth»
The Educated Man 
If culture— including informal and formal education—  
is Christian, a particular type of educated person will be 
produced. Of course, Eliot says, the:
highest type of educated man is not simply a man 
who has been through the best educational institutions; 
he is, to begin with, more educable than most, and is 
one who has done much to educate himself since he ceased 
to be a pupil.1
For Eliot, then, the number of truly educated men,
2
although no one is perfectly educated, will be small. Ob­
viously a large portion of educated men, if not all, will be 
men of letters and people of comparable educational back­
grounds. Many of these persons will function as national 
political leaders and would probably be members of the Commu­
nity of Christians. In short, they will be the cultured elite» 
As might be expected, the educated person is one who 
has been broadly educated, for one who has narrowly concen­
trated in his own particular work "is not wholly an educated
3
man»" In other words, the educated person is trained for 
more than his profession. Indeed, he has been trained for
Eliot, "The Aims of Education: 1» Can 'Education'^  h  ■ t 1  ^
be Defined?," in Criticize the Critic, p» 68»
^Ibid.
3
Eliot, "The Aims of Education: 2» The Interrelation
of Aims," in Criticize the Critic, p. 81»
119
more than citizenship. His latent abilities have been de­
veloped.^ His liberal education enables him to develop his 
latent abilities and also develops his broadest interests 
because :
No one can become really educated without having pur­
sued some study in which he took no interest— for it is 
a part of education to learn to interest ourselves in 
subjects for which we have no aptitude.^
This inclusive education leads one to have a "certain
pride in the great authors" of his nation as well as in other
3
distinctive national elements. The educated man not only 
has pride in the literature of his language, but he asks what 
this literature says to him as a person.^ The truly educated 
person, therefore, assimilates the literature that is vital 
to his culture.^
In connection with this point, Eliot specifically 
says no educated person is "wholly ignorant" of Shakespeare,
^Eliot, "The Aims of Education: 3. The Conflict
between Aims," in Criticize the Critic, p. 104.
2
Eliot, "Modern Education and the Classics," in 
Selected Essays, p. 457.
3
Eliot, "The Social Function of Poetry," in On Poetry 
and Poets, p, 10.
4
Eliot, "Goethe as the Sage," in On Poetry and Poets,
p. 253.
^Ibid., p. 248.
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1 2 Milton, Dante, and Goethe. The educated Christian should
3
also know the views of Pascal and St. Augustine. Eliot 
says, moreover, "no one, I hold, is well educated unless he 
knows the complete works of several great authors and of a 
few favourite minor ones. Eliot thinks that a knowledge 
of these authors may be obtained as a part of one's self- 
education.^ On the other hand, the educated person studies 
classical writings in school,^ and it is here he begins 
developing the ability to recognize maturity in literature,
7
society, and people.
The educated man's knowledge of literature is also
related to the study of history. This relationship is seen
when Eliot writes:
No man can be called educated if ignorant of the history 
of his own country, or his own race, or his own lan­
guage: indeed we should know something of the history
of civilization, of the struggle of man to raise himself
^Eliot, "On Teaching the Appreciation of Poetry," 
Teachers College Record, p. 217,
2
Eliot, "Goethe as the Sage," in On Poetry and Poets,
p. 248.
3
Eliot, "The Christian Conception of Education," in 
Malvern, 1941, p. 209.
4
Eliot, A Presidential Address to the Members of the 
London Library (N.p.: no publisher, 1952 ), p. 6%
^Eliot, "Leadership and Letters," Milton Bulletin,
XII (February, 1949), 15.
^Eliot, "On Teaching the Appreciation of Poetry," 
Teachers College Record, 221.
^Eliot, What Is a Classic?, p. 10,
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from savagery to the condition of the highest triumphs 
of the arts and sciences, of religion and morals. And 
our historical knowledge of any past age is incomplete 
unless we know something of the literature of that age.^
The educated person is so saturated with literature
as a result of studying it per se and as a result of studying
it as a part of history that for him "literature life, and
2
life 3^ literature." In view of these ideas, it is easy to
see why Eliot explains :
By being 'educated' I mean having such an apprehension 
of the contours of the map of what has been written in 
the past, as to see instinctively where everything be­
longs, and approximately where anything new is likely to 
belong; it means, furthermore, being able to allow for 
all the books one has not read and the things one does 
not understand— it means some understanding of one's own 
ignorance.3
This knowledge of the contours of the map of the past
and an awareness of one's own limitations comes as a result
of diligent study. Such study calls for a training and a 
discipline of one's "emotions and sensibility" as well as of 
one's intellectual facilities.^ Discipline of this nature 
results in critical thinking^ and in wit.^ One may safely
^Eliot, "On Teaching the Appreciation of Poetry," 
Teachers College Record, 217.
2
Eliot, "Introduction," in Ezra Pound; Selected Poems, 
ed. by T. S. Eliot (London: Faber and Gwyer, 1928), p. xii.
^Eliot, "I. By T. S. Eliot," in Revelation, p. 29.
4
Eliot, "Education in a Christian Society," The 
Christian News-Letter, 2.
^Elict, After Strange Gods, p. 58.
^Eliot, "Andrew Marvell," in Selected Essays, p. 252.
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assume, since wisdom is the product of studying human nature 
as seen in history,^ the educated man is also a wise man.
These qualities make him a humane person who is capable of
2
dealing intelligently and responsibly with social problems. 
Ideally, then, the educated man is the individual of superior 
ability who has been developed as a total person in a totally 
Christian culture. He is a person capable of directing— with 
the assistance of other educated people— the national policies 
of the City of God.
^Eliot, "Catholicism and International Order," in 
Essays Ancient and Modern, pp. 115-117.
2
Eliot, "The Christian Conception of Education," in
Malvern, 1941, p. 208.
CHAPTER VII
A CRITIQUE OF ELIOT'S EDUCATIONAL PHILOSOPHY
Henry David Thoreau says, "If a man does not keep 
pace with his companions, perhaps it is because he hears a 
different drummer. Let him step to the music which he hears, 
however measured or far a w a y . T .  S, Eliot heard a different 
drummer and followed his music. Such a privilege belongs to 
a man who lives in a free society; however, when a man asks, 
as does Eliot, others to follow the same far away beat, a 
careful scrutiny of his ideas should be undertaken. Espe­
cially is this true of Eliot's views since he asks entire 
nations to adapt his socio-pedagogical reflections.
As Eliot's views are evaluated, both the weaknesses 
and the strengths of them are noted. With the help of related 
studies, some of the major premises of Eliot's thought will 
be criticized. His socio-pedagogical ideas are examined 
under two headings: (1) Objectionable Aspects of Eliot's
Thought, and (2) Appropriate Aspects of Eliot's Thought, This
Henry David Thoreau, "Walden; or. Life in the Woods," 
in Walden and Other Writings of Henry David Thoreau, ed, by 
Brooks Atkinson, The Modern Library (New York: Random House,
Inc., 1950), p, 290,
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evaluation is based upon the investigator's interpretation 
of the present and future needs of education and society.
Objectionable Aspects of Eliot's Thought
Eliot's socio-political and religious views have come 
under severe criticism in the last few decades. Eliot himself 
is not unaware of this criticism and actually makes comments 
that directly or indirectly undermine some of his fundamental 
concepts. An example of this is when he candidly confesses,
"I doubt whether what I am saying can convey very much to 
anyone for whom the doctrine of Original Sin is not a very 
real and tremendous t h i n g . W h e t h e r  applying this statement 
to his criticism of contemporary society, to his hope of a 
Christian society, or to his overall socio-pedagogical phi­
losophy, Eliot is correct in assuming that his ideas do not 
appeal to those who differ with him theologically. Since few 
nations— England in particular— accept the dogma of Original
Sin, the probability of Eliot's City of God is almost nil.
2
Original Sin must be a "living option" to a majority of peo­
ple in a nation before Eliot can even begin to convince a 
nation his views are relevant.
If a majority of people in a nation did agree with 
Eliot concerning man's nature, it is still doubtful they would
^Eliot, After Strange Gods, p. 57.
^William James, "The Will to Believe," in The Will to 
Believe and Human Immortality (New York: Dover Publications,
Inc., 1955), p. 3.
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accept the socio-political system he constructs. He admits
this when he writes that "the majority of professing Christian
may shrink" from his Christian society.^ If the majority of
people who share Eliot's faith object to his City of God,
those who do not share his faith can hardly be expected to
support his theory.
When Eliot criticizes the idea of a nation having
secular state schools but allowing private sectarian schools,
one weakness of this theory he points out is that members of
minority religions might not like this arrangement if they
realize that their views are merely being tolerated, not 
2
appreciated. He fails to realize that this criticism is even 
more true of his society. He should have asked himself how 
Jews, Muslims, Protestants, Buddhists, atheists, agnostics.-,, 
and other non-Anglo-Catholic teachers and politicians would
3
like the "limitations imposed" upon them in his society. Few 
people who like freedom would appreciate living in a society 
that uses them as merely creative instruments. Thus, while 
Eliot accuses individualistic democracy of ultimately becoming 
illiberal, his society would begin by being illiberal.
Eliot's observations about and indirect criticism of 
his own thought are helpful, but they are not extensive
1
Eliot, Christianity and Culture, p. 18.
2
Eliot, "The Aims of Education: 4. The Issue of
Religion," in Criticize the Critic, p. 111.
3
Eliot, Christianity and Culture, p. 29.
125
enough. Other criticisms are needed, and Sayers and Madden
are helpful when discussing Eliot's views of classes. They
observe that Eliot's society would keep classes so distinct
that few people would be able to move from one class to
another. Since he wants distinct classes, he is against
common education because it dilutes all levels of culture.
In doing this, however, he fails:
, . . to press home one of his own great insights, that 
intercultural "friction" is necessary to the health of 
all subcultures. Basically his view is antiequalitarian. 
It does not recognize that the classroom is the appro­
priate scene of intercultural "friction," and does not 
appreciate the fact that both cultural quality and 
democratic equality thrive when children representing 
different cultures are helped to learn to be mature and 
intelligent in playing their roles as irritants and 
counterirritants in the cultural process.^
Eliot not only ignores the possibility of cultural 
quality and cultural equality in society, but he "forgets
2
that quality may— it is not impossible— coexist with size," 
Large cities and large schools may be organized in such a 
manner that quality in all areas of life can survive. Society 
must respond to the challenge, however, if either of these 
possibilities is to be a reality.
Another weakness of Eliot's ideas is that the popula­
tion of the world today makes his natural and good life
3
impossible. His agrarian society, although offering a number
^Sayers and Madden, p. 281.
2
Howarth, p. 52.
3
Harrison, p. 157.
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of advantages, is not possible in a world that is on the 
verge of annihilating itself as a result of being overpopu­
lated. A realistic look at the future makes such a society 
even less plausible.
While an agrarian society is highly improbable, a 
scientific culture is almost definite. Eliot neglects the 
present scientific facet of culture as well as the influence 
of science on any future culture. Bantock rightly observes 
this weakness and adds:
Had he devoted more attention to scientific culture, he 
might have seen more fully how some elites can function 
and interact in the modern world without a felt need to 
define closely the nature and extent of their contact 
with one another.^
Eliot's lack of interest in a science curriculum and 
a technical curriculum for schools is, no doubt, a result of 
his failure to take into account or to appreciate the scien­
tific culture of contemporary society. His antiscientism is 
partly responsible for his indifference to science education. 
Indeed his antiscientism appears to deteriorate into his being 
suspicious of science itself or of what science produces, 
Robbins, in spite of the fact that his objectivity 
is often blurred by his distaste for Eliot, observes that
Eliot's society and system of education are designed so elites
2
will always dominate society. This criticism is true; Eliot
^Bantock, T. S. Eliot and Education, p. 54.
2
Robbins, p. 76.
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chides the masses for being "lazy-minded, incurious, absorbed 
in vanities"^; however, if the masses are ever going to be 
any different, they will not be so as a result of the limited 
education that Eliot permits them to receive» Also, the edu­
cation that he makes available to them is vaguely and inade-
2
quately described.
Closely associated with this point is Hutchins' 
questioning Eliot's idea that society is educating too many 
people. The complexity of society and the problems of
3
present-day culture necessitate more truly educated people. 
Furthermore, Eliot's criticism of equality of educational 
opportunity is often overstated.^ Equality of educational 
opportunity may be inadequately defined in the thinking of 
many people, but Eliot should not overstate the idea in order 
to disparage the practice of adulterating all levels of cul­
ture in public educational institutions.
Lord James speaks to the same issue. He writes:
. . . it is increasingly clear that we cannot meet the 
demands forced upon u s , not by a search for a higher 
standard of living in any purely materialist sense, but 
in the inescapable obligation to meet the needs of 
expanding populations, of widespread misery and avoid­
able suffering, without mobilization of intellectual
Eliot; "The Pensées of Pascal," in Selected Essays, 
pp. 363-364.
2
Bantock, T. S. Eliot and Education, p. 109.
^Hutchins, 2.
^Ibid., 6.
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resources on a scale that Mr» Eliot's class society 
could never provide.^
Eliot would not only keep a large number of people
from being trained to help solve societal problems, but he
also underestimates what formal education can contribute to
this end. Education cannot do as much as many educators
2
suggest, but it can contribute more than Eliot admits.
From a strictly religious viewpoint, Eliot's views 
are inadequate, too. He proposes a Christian philosophy of 
education but fails to clearly describe its Christian aspects. 
His idea that a Christian society and educational philosophy 
are to naturally evolve out of a corrupt society is difficult 
to accept. This idea also ignores the asset of human initia-
3
tive. Mankind cannot do everything that it always desires, 
but it can certainly come closer to building a better society 
by using its rational qualities than by merely evolving. 
Eliot's culture is supposed to evolve, in part, as everyone 
studies the classics; however, his identification of the
4
classics with Christianity is somewhat difficult to accept.
Eliot's view of the conduct of people in his City of 
God also presents a problem. He postulates a society in 
which the elites conduct public affairs in accord with the
^James, p. 33.
^Ibid., p. 34.
3
Robbins, p. 61.
“^Lucy, pp. 6-7.
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Christian tenor of culture. This assumption is either credu­
lous or based upon a culture that is more authoritarian and 
conformist than Eliot indicates. He appears credulous if he 
thinks most people— who may or may not be Christians— can 
restrain unchristian decisions and actions of public officials 
who may or may not be Christians. At this point, Eliot even 
appears to overlook his own dogma of Original Sin and its 
influence in his society. His City of God— strangely enough—  
seems founded upon a view of human nature that is inconsistent 
with his own view of human nature.
Even if Eliot is not naive, his views seem self- 
defeating. He forgets one very important paradox: a reli­
gious society is often irreligious. That is, a sectarian 
society is frequently, if not always, in conflict with one 
of the basic teachings of religion, freedom of choice. Reli­
gion of any kind, to be meaningful, is based upon the freedom 
to choose it. Eliot, however, proposes a society in which 
people are religious by habit. Being religious by habit is 
detrimental to religious choice to some degree, A society 
must be free, therefore, in order to be religious. Eliot's 
society could easily result in being neither religious nor 
free.
A further objection to Eliot's views is his definition 
of the educated man. He says the educated man is trained to 
participate in a democratic society only as a secondary aim 
of education. If the democratic man were a primary aim, many
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ancient sages and even the founders of democracy could not 
be called educated men.
Eliot's standpoint implies the qualities of being 
educated are stagnate. According to Eliot's comments, a 
person who was educated in 500 B.C. should be considered edu­
cated in A.D. 2500. Certainly, some qualities of the educated 
man may be perennial. On the other hand— even from Eliot's 
view of the collective wisdom of the race— it seems legitimate 
to say the educated man today ought to be better educated than 
the educated man of a thousand years ago. Nothing seems wrong 
with saying some ancient sage was uneducated to the degree 
he did not recognize that all men are worthy of full citizen­
ship in society. Eliot practically admits this conclusion 
when he says there is no such person as the perfectly educated 
man.
Eliot's educated man is inadequate from another per­
spective. He is by definition the historical man, the lit­
erary man, or the cultured man. Eliot neglects other aspects 
of life, such as the fine arts, technical and vocational 
studies, and society-oriented areas of thought. This neglect 
stems from his preoccupation with developing man as man and 
with transmitting tradition. Eliot is weak in developing 
what he describes as professional and social aims of educa­
tion.
As has been noted, the inadequacies of Eliot's socio- 
pedagogical thought are numerous. In spite of these
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weaknesses, Eliot's educational philosophy has a number of 
appropriate implications for contemporary educational prac­
tices. These implications deserve serious consideration.
Appropriate Aspects of Eliot's Thought 
When considering the appropriate ramifications of 
Eliot's educational thought, one is not necessarily impressed 
by Eliot's originality. His ideas do, nevertheless, serve 
to refresh the minds of educators on some important points.
One such point is Eliot's cultural interpretation of education. 
Education is not an isolated sphere, untouched by the trends 
of society. Society forms and is formed by the educational 
philosophy permeating it. This tendency, as Eliot so vividly 
shows, can be detrimental if it produces a sterile common 
culture. Conversely, the close relationship of culture and 
education can be helpful by contributing to a free and inter­
acting society if each phase of culture is valued and if 
certain aspects of society do not look askance on other 
aspects of society."" Related to this motif is Eliot's empha­
sis on the need of continuity in culture. According to Sayers 
and Madden:
There is perhaps something to be said for Eliot's 
contention if it is not pushed too far, that the con­
tinuity of class culture should not be broken; that 
rootlessness resulting from a sudden break-through of 
class lines at all levels would leave society culturally 
impoverished. The danger is not so much that upper-class
^Harrison, p. 159.
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refinements may be lost as that cultural traditions at 
all social levels may disappear in a jumbling up of 
people from which only rather superficial and synthetic 
substitute values emerge.^
Eliot can also be praised for his tendency toward, 
but not absorption in, linguistic analysis. He shows the 
necessity of using language to communicate clearly and effec­
tively about education and related subjects. His analysis
2
of the aims of education from this viewpoint is valuable, 
and, as Berkson says, "T. S. Eliot touches the heart of the 
matter in saying that democracy undefined is weak, even 
dangerous; the logical inference should be to proceed to 
define it.
Another interesting but more debatable point Eliot 
makes seems relevant to educational trends today. Although 
he shows the close cultural relationship of formal and infor­
mal education, he says that formal education has taken on 
too much of what informal education used to do. Few disagree 
when he says the school cannot transmit everything of cul­
tural value, but many may disagree when he says much of what 
the school does today should be returned to society, espe­
cially to parents. Certainly education has a responsibility
^Sayers and Madden, pp. 279-280.
2
Judges, "Editor's Introduction," in The Function of 
Teaching, p. 19.
3
I. B. Berkson, The Ideal and the Community; A 
Philosophy of Education (New York; Harper and Brothers, 1958), 
p. 154.
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to try to meet the total needs of students rather than just 
the intellectual needs. When parents and cultural agencies 
fail in their duties, the school may have to accept some of 
the duties they neglect. Yet if education continues to ex­
tend its socio-parental services without educating parents, 
future parents, and members of society that they also have 
educational obligations to their children, the school may in­
directly weaken the home and other agencies by unintentionally 
encouraging irresponsibility.
In noncomplex societies, the home has traditionally 
tried to meet all of the needs of children. Children often
suffered because the home was not capable of doing all that
was forced upon it. The opposite tendency may be developing 
today. Schools are being forced to try to meet more and more 
of the needs of students, and they cannot realistically do 
everything. All cultural agencies need to work together in 
meeting the students' total needs.
In order for all of the agencies of society to work
together to meet the needs of its members, educational theory
needs to emphasize altrustic motives rather than the old 
individualistic-capitalistic-materialistic motives. As long 
as "Things are in the saddle, And ride mankind,"^ culture and 
education will reflect a materialistic outlook. If educational
Ralph Waldo Emerson, "Ode," in Selected Writings of 
Ralph Waldo Emerson, ed. by William H. Gilman, Signet Classic 
(New York: The New American Library, Inc., 1955), p. 467,
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philosophy repudiates this theoretical construct, society 
and education will be greatly enhanced.
Even when Eliot's ideas cannot be accepted, several
authors point out that they do provide "creative friction"
to what might be termed orthodox liberalism in educational
circles. Bantock best expresses this consensus when he says:
. . . there is a rigidity of unorthodoxy as well as of 
received dogma; and the reaction against dogma can be as 
unthinking as the dogma itself. Indeed, to be alive in 
our present era and to be dogmatic constitutes a bold­
ness and an originality which in former eras was reserved 
for the unconventional and the iconoclastic. When all 
have become breakers of idols, the protector of graven 
images is the true revolutionary,^
To the degree that Eliot causes educational philoso­
phers in every school of thought to rethink their views, he 
serves to cultivate further light on the subject of the kind 
of education that is needed in a free society, Eliot thought 
aloud in society and, thereby, may stimulate others to do the 
same.
^Bantock, T. S. Eliot and Education, p. 106,
CHAPTER VIII
SUMMARY AND CONCLUSIONS
In the foregoing investigation, attempts have been 
made to ascertain, describe, and evaluate the educational 
philosophy of T. S. Eliot. Efforts are now directed to a 
summary of these findings and to a statement of the resulting 
conclusions.
Summary
As the cultural influences on the thinking of Eliot
are summarized, it is clear that Eliot, was never more correct
than when he writes, "In my end is my beginning."^ His socio-
pedagogical views reflect "a lifetime burning in every
moment / And not the lifetime of one man only / But of old
2
stones that cannot be deciphered."
While it is true that all of the old stones cannot 
be deciphered, some of them can be, at least partially. The 
deciphered ones include William Greenleaf Eliot and his 
Puritanism, Henry Ware and Charlotte Champe Eliot and their
■^ ■Eliot, "East Coker," in Complete Poems and Plays, 
p. 129. --
^Ibid.
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parental weaknesses and strengths, and Annie Dunne and her 
appealing personality* The influence of Smith Academy, the 
Butler ring, and the city of St. Louis have also been par­
tially deciphered. Harvard University solidified some of 
these earlier influences on Eliot and initiated other ten­
dencies. During the Harvard years, classicism and idealism 
became acceptable viewpoints, and Eliot's aristocratic and 
theological instincts were likewise cultivated.
The atmosphere of London provided the environment in 
which many previously planted seeds blossomed, and there 
Eliot's Anglo-Catholic faith crystallized and infiltrated all 
of his thought. Most of his previously adopted views were 
synthesized with his faith and, therefore, he saw religious 
significance in almost every act of society.
The influence of the old stones combined in Eliot's 
thought and led him to criticize contemporary Western culture 
for its unrealistic propensities. Western civilization is 
decaying, says Eliot, because it is atomistic not communal, 
secular not religious, contemporaneous not traditional, urban 
not agrarian, and materialistic not spiritual.
Culture has been so shattered by these forces that 
education has deteriorated into aimlessness and futile ex­
perimentation, Materialism has permeated educational theory 
so much that quantity, not quality, is important. Wisdom and 
spiritual insight have been replaced by knowledge and a 
diluted humanitarianism. The student is prejudiced against
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his own culture while his emotive and conative needs are 
ignored. Education, therefore, aids the decay of culture 
while culture is causing education to deteriorate.
If a civilized life of purpose is to be achieved,
Eliot says society must return to Christian foundations. The 
church, state, home, community, and school must work together 
to add vitality and stability to culture. Society should 
be directed by Christian principals that come as a result of 
an educational system that enables all people to think in 
Christian categories.
Education should, while it is training people to think 
in Christian categories, transmit a living tradition that is 
contained in the writings of the nations of Greece, Rome, and 
Israel. The man of letters is a key figure in Eliot’s theory 
of education because he preserves and transmits tradition to 
all facets of society. Without him culture and education 
decay. As a result of the man of letters and the education 
and culture that cultivated him, society produces a specific 
type of educated man.
The educated man is so permeated with the wisdom of 
the past that he is interested in and capable of solving the 
problems that arise in society. Since he is a member of a 
minority intellectual and cultural group, he is among the few 
who serve at the top of the political, religious, and educa­
tional hierarchies that direct the national policies of the 
Citv of God.
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Studying Eliot's views causes one to immediately 
notice weaknesses as well as strengths. Since his society 
and educational philosophy are from top to bottom sectarian, 
an undemocratic trend runs throughout both. This undemocratic 
trend, when blended with his aristocratic tendencies, leads 
away from the idea of providing educational opportunities 
for all. This trend also results in the suppression of 
minority views. Added to this weakness are the inadequacies 
of Eliot's thought concerning scientific and vocational 
aspects of culture and education. Furthermore, the impracti- 
cality if not impossibility of his agrarian culture undermines 
many of his sociological proposals.
On the other hand, Eliot does make some helpful sug­
gestions concerning the function and the relationship of the 
school and other cultural agencies. He correctly warns against 
the school's absorption of too many cultural obligations.
Other cultural agencies should be allowed and encouraged to 
reclaim their domains. His emphasis on the human values of 
life as opposed to the materialistic is likewise praiseworthy. 
In essence, he is wise in warning society that, "If you haven't 
the strength to impose your own terms / Upon life, you must 
accept the terms it offers y o u . L i f e  does have more to 
offer, and society and education must work together to help 
individuals claim a better life. Thus, although Eliot's
^Eliot, "The Confidential Clerk," in The Complete
Plays of T. S. Eliot, p. 234.
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views are largely inapplicable to contemporary society, he 
offers implications, raises questions, and challenges 
assumptions that can be useful in directing society toward 
a better understanding of itself and, thereby, toward a 
better society.
Conclusions
After having examined the educational philosophy of 
T. S. Eliot, a number of conclusions have been drawn. Several 
negative conclusions are noticed first. The first is that 
much of what Eliot recommends from a socio-pedagogical view­
point is inapplicable to a society that is destined to be 
increasingly urban, scientific, and interested in equality 
and freedom for all peoples and religions. Another conclu­
sion related to the first is that Eliot's views are largely 
inadequate because he fails to see that social problems are 
so complex and acute that the totality of society needs to 
become involved in solving them, not just a few elites as he 
recommends. Furthermore, one may conclude that Eliot's edu­
cational views are inadequate because he does not maintain 
a wholesome balance in his educational aims. That is, he 
stresses the aim of developing the individual as a person at 
the expense of training him for citizenship and for a pro­
fession.
On the other hand, a number of positive conclusions 
may be drawn from Eliot's educational viewpoint. First, 
education needs to be interpreted in a cultural context.
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Education influences and is influenced by the society that 
supports it. Second, educational aims should be understood 
as interdependent. Since they are interrelated, aims should 
be carefully studied so future teachers can see it is possible 
to undermine one aim by improperly emphasizing another aim.
Another pertinent conclusion that may be inferred 
from Eliot's ideas is that the school needs to be careful that 
it does not assume too many societal responsibilities. The 
school ought to be interested in the total needs of pupils 
but must be aware that it cannot meet all of these needs. In 
the light of this fact, the school should educate all members 
of society to become actively engaged in doing their part in 
structuring and reconstructing society.
Beyond these conclusions is a fourth standpoint that 
is relevant to contemporary educational issues. Education 
should become more interested in developing people who are 
wise and humane. Differences of opinion will probably always 
exist as to the exact qualities of wisdom and humaneness, but 
there is enough agreement in these two realms to merit more 
attention. Society needs both wise and humane people if it 
is going to be able to properly cope with the issues that face 
it today.
Finally, education should help pupils to understand 
and to discipline themselves in order that they may sacrifice 
personal interests for the concerns of society when such sac­
rifice is necessary to a healthy culture. Unless education 
does this, society will become more and more fractured.
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